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Preface 


We are happy to bring out the papers presented in the National 
Seminar ‘ Vaisnavism as a Religio-Philosophical Movement’ held 
on 10 April 1999 conducted under the aegis of the Institute of 
Orissan Culture, Bhubaneswar. The seminar happened to be 
the last one presided over by the Institute’s founder-cum-director 
Professor Kanhucharan Mishra. Professor Mishra left for his 
heavenly abode on 5 December 2000. 


We dedicate this collection of critical essays to the memory of 
Professor Mishra, a great scholar, a committed researcher and a 
devoted academician whose The Cult of Jagannath (1970) 
marked the beginning of research in Jagannath studies both in 
India and abroad. All the later studies in this field have been in a 
way rather extensions of Professor Mishra’s seminal work. His 
book on Odishara Kavi Jayadev, author of Gitagovinda, was a 
definitive study on Jayadev - puttig an end to all lingering 
controversies about the poet’s nativity with clinching conclusive 
evidence painstakingly collated from authentic official records 
belonging to the British-India regime. 


We are grateful to Professor Trilochan Misra for kindly going 
through the manuscript and making relevant suggestions. 


The Institute of Orissan Culture continues to carry forward 
research and publication activities mostly relating to Orissan 
Studies as envisioned by Professor Kanhu Charan Mishra. 


We hope this present title will help the scholars and researchers 
carry forward their indepth research to fruition. 


Rajkishore Mishra 

Secretary 

Institute of Orissan Culture 
Bhubaneswar, Orissa 

5 December 2008 
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PRESIDENTIAL ADDRESS 


National Seminar on Vaisnavism as a Religio-Philosophical 
Movement 


Hon’ble Chief Minister, Dr. Giridhar Gamanga, Scholar - 
delegates, Invitees, Ladies and Gentlemen, 


[, on behalf of the Institute of Orissan Culture, extend to 
you all a hearty welcome to this two-day national Seminar on 
Vaisnavism as a religio-philosophical movement being held in 
this State Capital city of Orissa, famed as Ekamra Ksetra in the 
Puranas, which is also designed as the Hari-Hara Ksetra. 


On this occasion we are privileged to have with us Dr. 
Gamanga, who is not only a statesman, but also an artist of 
eminence in the field of instrumental music. His valued presence 
has encouraged us to a great extent. I welcome you, Sir, to this 
august Seminar. I also welcome you all, learned participants, 
guests, ladies and gentlemen for your kind participation and 
presence at this national Seminar. 


The theme of this Seminar has been chosen in line with 
the series launched by us in the preceding years, namely Studies 
in the Major Indian Religions like Saivism and Buddhism. 
Vaisnavism is an important movement with multifarious 
contributions to our national life--religion, philosophy, culture 
and literature. I do hope that the learned scholars both from 
outside and within this State who are attending this Seminar 
will be benefitted by their mutual discourses. 


Orissa is acclaimed as the homeland of Vaianavism. With 
the construction of the Jagannath temple, Puri, in the 12th century, 
Orissa became a recognised centre of the religio-philosophic 
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movement of Vaisnavism that swept the country for centuries. 
The rallying point of all religions and philosophy, the Jagannath 
cult, culminated in Vaisnavism, and while Lord Krishna is 
considered an avatara, the Lord of this land Jagannath is 
conceived as avatari, the Supreme Absolute. Saints and 
philosophers from Sankara onwards - Ramanuja, Nimbarka, 
Madhva, Vallabha, Sri Caitanya, Santh Tulasidas and Guru Nanak 
paid their obeisance to the Lord and established marhs for their 
sects at the Visnu Ksetra of Puri, a fact not to be found anywhere 
else. Sri Caitanya and his associates lived in Puri holding 
philosophical discussions with Ray Ramananda, Jagannath Das 
and others. It may be noted that quite a number of Vaisnavite 
sub-cults also flourished in this part, which are strongly in vogue 
still : Madhava cult, Nrsimha, and Laksmi Nrsimha cults, 
Dadhivamana cult, Harihara synthetic cult, Gopinatha cult and 
so on. While ten avataras of Visnu are painted inside the 
Jagannath temple, twentyfour are depicted on the Vimana. The 
stamp of Vaisnavism on the social life of Orissa is stupendous. 


The Seminar is a forum for exchange of views among 
scholars from different parts of the country and of discussions 
in the larger interest of national integration. It is depressing to 
note how in lieu of the binding force like peace/amity and 
goodwill inculcated by our religions like Vaisnavism, evils like 
hatred, violence and ill will are rending apart our social strucuture 
at present. Scholars are required to make an in-depth investigation 
of different aspects of Vaisnavism and suggest synthesizing 
efforts for sake of integration in the light of the pan-Indian 
tradition. 


I once again welcome you, our guests, scholars, fellow 
participants and invitees to this august session with a profound 
record of heart-felt thanks to you for your kind presence and 
participation. Thank you all. 


K.C. Mishra 
Director, Institute of Orissan Culture 
10 April 1999 
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VAISNAVISM 
AS A RELIGIO-PHILOSOPHICAL 
MOVEMENT 


Trilochan Misra 


The term Vaisnaism has wide connotions, applying 
simultaneously to the time-honoured cult of Visnu as well as to 
the religio-philosphical movemennt inculcated in the corpus of 
religious, philosophical and literary works centring round it. 
Historically speaking, there are two clearcut phases in the 
evolution of the cult. The former flourished against the backdrop 
of Samhitas both Vedic and Agamic, Mahabharat, Bhagavad- 
Gita and Puranas; the latter devoeloped in the context of the 
three canonical texts-the Upanisads, Brahamasutras and 
Bhagavad-Gita, and Bhagavatam. Both the phases are reform 
movements. The former, going back approximately to the 5th 
century BC in the form of ‘Ekantika’ dharma (religion of singile- 
minded devotion to the One), started as a religious reform against 
the Vedic polytheism and a- Vedic atheism of the Buddhist, Jain 
and Carvak systems. Based on the concept of monotheism 
founded on the principle of bhakti, this dharma under different 
names Pancaratra, Satvata, Narayaniya and Bhagavat held sway 
until about the end of the 8th century AD. Thereafter it came to 
be overshadowed, if not lost in the wilderness like a dead stream, 
under the impact of spiritual monism and ‘world-illusion’, with 
emphasis on self-realisation (brahmatmaikyam) as advocated by 
Sankara and the Advaitins. As reactions against this trend built 
up to a head soon after the first millenium A.D., the second phase 
or ‘Revival of Vaisnavism’ surged up as a stronger movement 
with effect from the 11th century onwards; and this time more 
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systematically as a religio-philosophical movement, for the 
religious stances were backed up by interpretations of the 
aforesaid canonical texts. In popular acceptance, Vaisnavism 
applies to this second phase as formulated under different schools 
by its apostles or acaryas from Ramanuja to Sri Caitanya and 
popularly presented by its saints like Ramananda, Kabir, 
Tulasidas, Jagannath Das, Namdev, Tukaram, etc. 


There are three components discernable in the concept 
of Visnu as it originated in and around the Vedic period. Primarily 
he was a nature god. The German scholars Schroeder and Frazer 
(G.C. Tripathy, Vaidika Devata, Vol. 1, 10) are of the view that 
the Indo-European Sky-god Dyeus became resolved, when the 
Aryans started living in India, into smaller nature gods like Surya, 
Savitr, Pusan, Vivasvan, Mitra, etc. and one such offshoot 
symbolising fertility and production was Visnu. Secondly, he 
was identified with the Sun by most eastern and western scholars 
(Dandekar, Gonda, Tilak; Monier Williams, Hopkins, Kuhn, 
Bloomfield, Bergaine, Hillebrandt, etc.) in view of the well- 
known reference to his strides over the seven regions in three 
steps (tredha vicakramanam, RV. 1, 154, 3). Thirdly, as adduced 
by Gonda, Visnu was a non-Aryan mountain god (giristha) who 
used to roam over the hills like a wild animal (kucara, RV. 1, 
154.2), may be a lion as interpreted by Sayanacarya. It may be 
noted that the views are not conceptually contradictory, but akin 
and symbolic, being charged with a metaphysical overtone 
signifying the all-pervasive force of protection. 


The Rg-Vedic Visnu was a minor god with a limited 
number of suktas (5) and mantras (30) attributed to him although 
there are implicit references to his potentiality for pre-eminence. 
In Purusa Sukza he is envisaged as purusa, the all-embracing 
one who is also reducible to the length of a span (dasangulam). 
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In the Samhitas (Maitrayani, I. ix 1; Taittiriya, VIL 1.5.1) he is 
referred to as Narayana, an epithet of purusa with different 
derivative meanings, that is used as the name of Visnu, later also 
by Ramanuja. In the Mahanarayaniya Upanisad and the 
Narayaniya section of the Mahabharata, he is called Vasudeva, 
a patronymic identified with Vasudeva Krsna of the Vrsni race. 
Visnu’s position started rising in the Brahmanas (e.g. Satapatha 
Brahmana, 14, 6-7) and he comes to be accepted as the Supreme 
God in the Mahabharata and the Puranas, though in personal 
form. Sleeping afloat on the waters, he has created the active 
Creator Brahma from his nave! and the destroyer god Siva from 
his forehead. In the Bhagavad-Gita, the visible universe is his 
cosmic form (7.7) and be is the all-soul (11.40). 


Visnu’s preserving and protecting power is manifested 
in the world whenever the moral order is at stake, in the form of 
avataras in which a portion (amsa / kala) of the.divine essence 
(Vairaja Purusa-Bhagavatam, 2.1, 25) is embodied in human 
form possessed of superhuman powers. According to the 
Bhagavata, the avataras are numerous (asamkhyeya) out of 
whom 22 are prominent (1.3.26) and the principal are ten (Linga 
Puranam, Uttaradha, 48, 31-2). The most popular are, however, 
Krsna (Vasudeva) and Rama (Dasarathi) (Padma Puranam, 
268.80-82). 


Though the Ramayana is accepted as a pre-Buddhist epic, 
the Rama cult was first defined in the Visnu Puranam which 
goes back to the Gupta period (AD 320-455) and was developed 
into fulness during the Revival of Vaisnavism culminating in 
Tulasidas. The Krsna cult is defined in the 10th book of the 
Bhagavatam. Krsna seems to have been a local hero or deity 
known as Gopala (cowherd), Govinda (Govid-the cow finder) 
who patronised the Abhira shepherds that used to wander with 
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their flocks in the region from Mathura to Dwaraka 
(Harivamsam, 5161-63). While the story of Krsna goes back to 
the pre-Christian era, that of his dalliance with the cowherdesses 
is certainly an after-growth. Krsnavatara is obviously a 
syncretisation of the ocean god Narayana and the cowherd god 
into a single ‘yugavatara’. 


The early cults under Vaisnavism are many -- the 
Bhagavat cult with Bhagavat as the Adorable, Vasudeva cult with 
Vasudeva as the Supreme soul, the Pancaratra cult with the 
caturvyuha system comprising Vasudeva (God), Sankarsana 
(jiva), Pradyumna (manas) and Aniruddha (ahamkara, ego), the 
Madhava cult, the Gopala cult, the Gopi-vallabha cut, the Radha- 
Krishna cult etc. The regional cults / evolving in the broad canvas 
of time are the Alvarnath and Venkateswara cults of the South, 
the Jagannath cult of Orissa, the Vithova or Vithal cult of 
Pandharpur and the South-West, the Rama cult of Ayodhya, 
Chitrakut and Nasik and the Krsna cult manifesting in the whole 
country. 


The philosophical schools of Vaisnavism are principally 
five : the Sti school of Ramanuja, Brahma school of Ananda 
Tirtha or Madhva, Rudra school of Visnuswami and Vallabha, 
Sanaka school of Nimbarka and the Gaudiya school of Sri 
Caitanya. These philosophical schools repudiate the doctrine of 
Maya, accept the Supreme Deity endowed with the attributes of 
sat, cit and ananda as personal God and the jiva or soul as a 
personal and individual entity capable of union, but not getting 
total equality with God. They accept bhakti as the means 
(sadhana-marga) of salvation, normally attainable in after-life 
(videha muti). Once the soul is emitted from the mortal coils, it 
continues to exist for ever -- a position comparable in a way to 


Christianity. 
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The Ramanuja sect advocates the unitariness of Iswara 
(Narayana) who is antaryamin, i.e. inward restrainer of souls. 
He is endowed with Sakti (Sri/Laksmi), who is real and co- 
existent with Him. The school sets its goal in prapatti or 
Saranagati, i.e. surrender to God for His support in one of the 
two modes, that of the baby cat (Tinkaloi) or the baby monkey 
(Badkaloi) yielding to its mother. For the Madhvas, the Supreme 
Deity is Visnu with Sakti (Laksmi) differentiated from and 
subordinate to Him (Paramatmadhina - tanmatrabhinna 
Laksmih). Hence, while the Sri school is called qualified monism, 
the Brahma school is known as dualism. The Vallabhites 
characterise their school as pure non-dualism (suddhadvaita), 
for they believe that when the soul’s personalism, i.e. his ego 
and attachment are annihilated (antarhita), he realises the 
oneness. This oneness is like that of the flame and fire, but not 
an identity. Like Vallabha, Nimbarka admits the efficacy of 
knowledge and love, though to both the latter is supreme. For 
the followers of Nimbarka, Krsna and his divine consort Radha 
embody the Supreme will and supreme love. The individual soul 
is a part of Iswara, realising union and separation in the 
superconscious and ignorant states respectively, for which this 
philosophy is called bhedabheda. The Gaudiya school is the 
fullest development of the Bhakti cult culminating in the love of 
Krsna as the lover. The dialogue between Sri Caitanya and Rai 
Ramananda is the fullest exposition of this bhakti which is 
exemplified in the mystic union between Radha and Krsna that 
enables her to visualise Krsna anywhere and everywhere. This 
is known as Premavilasa-vivarta. 

The foundation of Vaisnavism is the doctrine of bhakti. 
Bhakti is anurakti (Aphorism of Sandilya, 1.2), implying love 
that rises from the knowledge of the attributes of the Adorable 
One. Widely discussed in the Puranas and the Bhagavatam, 
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there are 19 classifications of devotion (Bharadvaj, K) ranging 
from threefold to thirtysixfold. The universally accepted one, 
however, is the ninefold devotion formulated by Prahlada before 
Hiranyakasipu : sravanam, kirtanam visnoh smaranam 
padasevanam, arcanam, vandanam dasyam, sakhyam 
atmanivedanam (Bhagavatam, 7.5.23). According to Ramanuja, 
bhakti is a means (para) and an end in itself (parama). Madhva 
classifies it into four phases --salokya (existence in the same 
place), samipya (promimity), sarupya (concentration on form) 
and sayujya (union). Vallabha speaks of two types, the scripturally 
prescribed one (maryadamarga) and seeking divine grace (pusti 
marga); the latter is supreme. (Posanam tadanugrahah- 
Bhagavatam, 11.10). Rupa Goswami of the Gaudiya school 
outlines three stages -- sadhana, bhava and prema 
(bhaktirasamrta sindhu 1.2.1). Sadhana has two phases, vaidhi 
and raganuga or ragatmika. While the former is performed in 
conformity with the scriptural injunctions, the latter is observed 
in emulation of the devotion exhibited by Sanaka, Hanuman, 
Arjuna, Yasoda and Radha. Formally, as ragatmika bhakti, the 
phases are termed santa, prita, preya, vatsala and madhura 
respectively; in terms of the common devotees these are santa, 
dasya, sakhya, vatsalya and madhurya ot aujjalya. In the 
Vaisnava tantras like Pancaratra Agama, the accepted means is 
saranagati involving six steps, anukulya samkalpa, pratikulaya 
varjana, raksisyatiti viswasa, goptrvarana, atmaniksepa and 


karpanya. 


The iconography of Visnu images offers an interesting 
study. Though he can be two or eight armed, commonly his is a 
four armed image in the standing (sthanaka), sitting (asina) or 
reclining (sayana) position with or without his spouse (Laksmi). 
There are usually 24 forms of Visnu, recognisable from the 
arrangement of the weapons in their hands. A precise list of iconic 
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variations is given by Kamalakara Bhatta in Nirnaya-Sindhu. 
He gives the order of these 24 Visnus in a formulaic manner by 
quoting a concise verse of Bopadeva and then spells out how 
‘Saccage’, i.e. sankha, cakra, gada and padma are arranged in 
respect of each icon. 


A.word on the social impact of Vaisnavism. A religio- 
philosophcal movement, it is no less a social movement, 
abolishing caste barriers and substituting love for hatred. 
Vaisnavism inculcates a simple popular form of worship 
encompassing all castes within its fold and making them forget 
petty social differences in the name of God. In fact, Vaisnavism 
is one of the greatest forces of social integration. It is also a 
synthesizing process of intra-religious cults like in ‘Harihara’, 
‘Durga-Madhava, Kali-Krsna, etc as well as inter-religious cults 
symbolised by the Fakirs, Sufis and Bauls. 


Religion and literature are closely related to each other. 
The Vaisnava epics, puranas and the Bhagabatam constitute the 
richest literature of India. Vaisnavism covers the whole range of 
social ethics and the entire gamut of noble feelings rangig from 
intense passion and affection to profound devotion so much so 
that it can be defined as a humanist way of life. Consider 
Jivadevacarya’s Bhakti Vaibhava Natakam, the hymn to 
Jagannatha attributed to Sri Caitanya, the works of the Panca- 
sakha poets of Orissa embodying Jnana-misra bhakti as profound 
literature on one hand and the romantic lines of Jayadeva’s Gita- 
Govinda, Bhakata Vallabha Das’s Yasoda Vilapa, Candi Das’s 
poems on self offering or Vidyapati’s padavali throbbing with 
intense passion : 


For aeons I put my heart to thine 
But my body feels no abatement. 


and you will be convinced about the range of Vaisnavite literature. 
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Learned participants, the theme of this Seminar is varied 
and vast; so shall be the discussions. Let us in our deliberations 
cover the conceptual, religio-ethical, historical, regional and 
social aspects of the subject as far as we can. Krsnarpanam 
astu. 


(Key - Note address presented at the National Seminar on Vaisnavism as a 
Religio-Philosophical Movement on April 10, 1999) 


Ex-Vice Chancellor, Shri Jagannath Sanskrit University, Puri 
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ORISSAN VAISNAVA 
LITERATURE IN SANSKRIT 


Bhagaban Panda 


Namah Sri Gananathaya Bhaskaraya mahatmane 
Lingarajaya Durgayai Jagannathaya Visnave. 


The contribution of Orissa to enrich Vaisnava literature in 
Sanskrit is in no way less in comparison to other regions of India. 
It is known from the epigraphical records that Vaisnavism begans 
to flowrish in Orissa during the reign of the Mathara dynasty in 
the middle of the fifth century A.D. though earlier reference to 
Brahmanism of Orissa is available from the third century B.C. 
During the last one thousand and five hundred years beginning 
from the Matharas to the end of the reign of the Gajapati dynasty 
innumerable temples were constructed and the images of the 
Vaisnava cult namely Visnu, Vasudeva, Madhava, Krsna, Gopala, 
Gopinatha, Rama, Balarama, Sita-Rama, Raghunatha, Varaha, 
Narasimha, Laksmi-Narayana, Laksmi-Varaha etc., besides the 
cult images of Saiva and Sakta Pantheon, were enshrined and 
worshipped therein throughout ancient Orissa starting from the 
south of the Ganga to the north of the Godavari river. 


Lord Jagannatha, the most ancient god of India and 
presiding deity of Orissa, has been accepted not only as the 
representing symbol of all the Vaisnavite gods stated above but 
also the god of the Jainas, Bauddhas as well as the god of the 
Tantric Cult, posing all in one and one in all. The art, literature 
and culture of Vaisnava faith centering round Lord Jagannatha 
were developed and popularised all over Orissa as well as in 
India through the ages. 
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Sanskrit literature on the Vaisnava faith and movement 
created and developed in Orissa can be divided into three groups 
such as Purana, Dharmasastra and Kavya literature. They are 
briefly discussed below subject wise without any critical 
assessment. 


(a) Purana - 


It is known from the study of the Inscriptions of Orissa 
that Sanskrit works started flourshing in Orissa during the Gupta 
rule. The patronage given by the royal dynasties for the revival 
of Brahmanism (300-1100 A.D.) greatly influenced the scholars 
who played an important part in making Sanskrit literature 
popular among the mass. In the inscriptions starting from the 
sixth century it is mentioned that the donees of the grants were 
proficient in the Veda, Vedanga, Purana, Ramayana, Itihasa, 
Dharmasastra, Nyaya etc and they were authors of various works. 
It is also known from the quotation that the new recension of the 
Puranas was made in Orissa during the reign of Anangabhima 
Deva-III (1211-1238 A.D.) a powerful monarch of the Ganga 
dynasty. 

Udagradosad patha pravarttana- 
skhaladgatini srutidrustivibhrameih 
cakara tattva pratipatti sampada- 
Spadam puranani punarnavani yah. 


(Catesvara temple inscription) 


Unfortunately no puranic work of Orissa is available before 
the 13th century A.D. The works noticed sofar are noted below 
for detailed study of the scholars. 


IL. Purusottama Mahatmya 


This is a part of the Visnukhanda of the Skanda Purana 
and divided into 47 chapters. It deals with the various fairs and 
festivals along with Gundicayatra or car festival of Lord 
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Jagannatha and sanctity of Purusottama Ksetra in detail. It was 
written after 1278 A.D. as it describes Purusottama on the bank 
of Vindusarovar, who is the only Vaisnava deity at Bhubaneswar. 


Il. Kapilasamhita 


This Samhita describes the sanctity and importance of 
the river Mahamadi Nilacala Puri (chapter-III-V) 
Maitreyavana (Konarka), the river Candrabhaga, Viraja 
Ksetra, Kailasa (Kapilasa) mountain, Ekamravana and of the 
rivers namely Bhargavi, Puspabhadra (Kushabhadra), 
Dadhisrava (Daya) and Praci in its 21 chapters. This work is 
also composed after 1278 A.D. 


The Kapila Samhita Part-I containing 22 to 42 chapters 
edited by Pandita Shasidhara Mishra has been published recently. 
It deals with the sacred places, the rivers, the tanks, the gods and 
the goddesses worshipped from the south bank of the river 
Mahanad;i to the North bank of the Rsikulya river. The special 
feature of the work is to sing the glory of Nilamadhava at Kantilo, 
who was seen manifested earlier at Niali, then Alarpur and finally 
settled as Purusottama-Jagannatha at Puri. 


III. Mukticintamani 


This work was compiled by Gajapati Purusottama Deva 
(1466-1497 A.D.) for the propagation of glory of Lord Jagannatha 
and the sanctity of Purusottama Ksetra. It is divided into five 
chapters (Prakaranas) dealing with Jagannatha Sthiti, Purusottama 
Ksetra mahatmya, Sri Jagannatha darsanaphala, Purusottama- 
Kirtanaphala and Jagannatha Nirmalya-bhaksanaphala 
respectively. The beginning and ending of the work are as follows - 


Niladrau ca tadarthibhyo datumarthacatustayam 
asariri sariri ca vyakto yastam harim numah 


x x xX x XxX x 
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Iti srivaranapatih sripurusottamabhupatih 
samgruhya racanam dhatte mukticintamanim hrudi. 


IV. Niladrimahodaya 


This was compiled after the model of 
Purusottamamahatmya. The work gives a detailed description 
about the various festivals of Lord Jagannatha and the mode of 
their observance. It also supplies a lot of information about the 
daily worship of Jagannatha and other deities inside the temple 
in its 91 chapters. The reference to the rites of purification to be 
observed for the entry of any yavana (Muslim) into the temple 
indicates that this was perhaps written sometime after 1568 A.D. 
when the Muslim army first entered into this great Hindu temple. 


V. Pracimahatmya 


This is a most important work on the Praci valley 
civilisation which has very old temples of Siva and Visnu 
(Madhava) side by side at the end of each Krosa (two miles) on 
its bank since the 7th-8th century A.D. The river Praci is regarded 
as holy as the Ganga and named as Praci-Sarasvati of Orissa. 
The sanctity of the river, the various tirthas and shrines, the 
gods and goddesses worshipped on its bank have been described 
in its 24 chapters. According to the scholars it was composed in 
early part of the 14th century A.D. 


(b) Dharmasastra - 


From the history of the Orissan school of Dharmasastra it 
is known that there were 54 smrti-writers of Orissa beginning 
from Satananda Acharya (1050-A.D.) to Balunki Pathi (1793- 
A.D.) who have compiled 80 books (digests) on various topics 
of Dharmasastra. The works related to Vaisnava faith are briefed 
below : 


IL. Srikrsnabhakti Kalpalata by Jagannatha Das (1491-1550 
A.D) deals with the sanctity of Mahaprasada, the glory of 
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IIL. 


VI. 


Lord SriJagannatha and Sri Jagannatha Ksetra, Puri in its 
7 chapters (Grantha). 


Srikrsnabhakti Kalpalata - phala by the above author, 
describes the theory of devotion (Bhakti) and Radha- 
Krsnalila in its 6 chapters (Asvada). 


Nityagupta Chudamani by the above author, deals with 
the ninefold devotion sudha-bhakti, prema-bhakti and 
describes various aspects of Gopinath, Krsna and Jagannath 
in its 22 chapters (Asvada). 


Niladrivilasa is also a work of the above author. In 16 
chapters (Vilasa) it deals with the philosophy of fourfold 
god Jagannatha. 


Gopalarcanavidhi by Gajapati Purusottama is otherwise 
known as NNiladrinatha pujavidhi and 
Niladrimhodayarcanavidhi. This work has been compiled 
on the basis of Vaisnavaskandha of Agamakalpataru 


Haribhaktisudhakara by the poet Dinabandhu Mishra is 
divided into 16 chapters (Kala). It deals with the various 
types of Bhakti alongwith Vrsotsarga, Vairagyabodhini and 
the result of the good association in life. The author was a 
court poet of Narayana Mangaraj (1688-AD), the king of 
Khandapara in modern Nayagada district. 


The works namely Srikrsnarcanapaddhati by Pitambara 


Mishra and Vaisnava smrtisara by Nilakantha Das also come 
under this category. 


(c) Kavya Literature - 


The creative Sanskrit literature composed by the poets of 


Orissa can be divided into the following five categories such as 
Mahakavya, Khandakavya, Campu Kavya, Gitakavya and Rupaka. 
They are discussed below briefly for information of the scholars. 
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1. Mahakavya 


(a) It is known from a stone inscription discovered in 
Pujaripalli of Sambalpur district that a Sanskrit poet named 
Narayana Satkavi wrote a Mahakavya called Ramabhyudaya 
Mahakavyam in the 11th century A.D. The stanza which refers 
to the above work by the poet is noted below. 


Srivakshascaranabjapujana matirnarayana satkavih 
sriramabhyudayabhidam rasamayam-kavyam sa tadyobhyadhat 
smrutyarudha yadiyavakya racana pradurbhavagnibhara 
premollasita cittavruttirabhucad-vagdevata vallakim. (43) 


But unfortunately the work has not yet been noticed by 
the scholars. 


(by) The Usaparinaya mahakavya by Raghavananda 
Sandhivigrahika Mahapatra (1328-AD) has been referred to in 
the Sahityadarpana by Visvanatha Kaviraja (1406-1434 A.D.), 
the author of Raghavavilasa Mahakavya and in Vanmaya Viveka 
by Chintamani Mishra (1530 A.D.), but the work has not yet 
been noticed. 


(c) The Bhaktibhagavata Mahakavya is a famous work of 
Kavidindima Jivadeva Acharya who was the son of Trilochana 
and Ratna Devi and the royal preceptor of the Gajapati 
Prataparudra Deva (1497-1533 A.D.). This mahakavya narrates 
the story of Lord Krsna from his birth to coronation in Dvaraka 
in 32 cantos and based on the theme described in the 10th skandha 
of Srimad Bhagavata purana. The last canto of the work is 
most important for writing the history of the genealogy of the 
poet as well as the achievements of the Gajapati kings of Orissa. 
The work was composed at the war front in a place on the river 
Godavari when the poet was at the age of 35 years. The poet was 
a versatile scholar of Indian philosophy. The relevant verses are 
quoted below for information. 
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Anke asya saptadasake nrupatch sa panca- 
trimsabdacumvitavayah kavidindimo ayam 
godavariparisare nivasa nnakarsin 
masena tatra makarena mahaprabandham 

x x x X x x 


Ekah param racayitum praharatprabandha 
mekah param sadapi khandayitum matani 
sakto mukundapadapankajacintanena 
srijivadeva kavidindima panditendrah. 


A most renowned and unique work on Vaisnava 
philosophy, it has unfortunately not yet been published. 


(d) The Bharatamrta mahakavya by Kavichandra Ray 
Divakara Mishra a contemporary and court poet of Gajapati 
Purusottama Deva and his son Prataprudra Deva, is based on 
the story of Mahabharata. This is perhaps divided into 48 cantos 
out of which 40 cantos are now available. The last canto (40th) 
ends with the description of Salyavadha and the available portion 
of the Mahakavya contains 3338 verses composed in various 
metres. 


(e) His other work is Laksanadarsha mahakvya on the same 
Mahabharata story. This is a very important and valuable work 
which describes different prakaranas of the Sanskrit grammar 
like Bhattikavya by Bhartrhari. But unfortunately the work is 
available upto 14 cantos only which ends with the topic of 
Vrhannala yuddha and Samasa prakarana of Grammar. 


(f) The Dasagrivavadha mahakavyva by the poet Markandeya 
Mishra, a contemporary of Gajapati Mukunda Deva (1558-1568 
AD), is a very good work in 20 cantos on the story of Ramayana. 
The author describes the entire story of Sri Ramachandra from 
his birth to the coronation in 1365 verses composed in different 
metres. 
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(g) The Vasantotsava mahakavya is a work in 22 cantos by 
the poet Haladhara Mishra (1623 A.D.). The car festival of Lord 
Jagannath observed during the spring season which was 
introduced for the first and last time, by Gajapati Narasimha 
Deva (1628-1647 AD) of Khurdha, has been memorised in this 
work. In the history of Oriya literature this car-festival has been 
named as Vasanta Gundicha Yatra. This is a unique work of 
science and technology, which deals with the forest, various 
categories of wood, music, dance, erotics, prosody, royal duties, 
processions etc. each in different cantos of the mahakavya. It is 
a significant work of Odissi dance and music which have been 
dealt in the third canto. The work contains 1970 verses composed 
in different metres. 


(h) The Pradyumnasambhava mahakavya by 
Mahamohopadhyaya Kavichandra Govinda Mishra in 19 cantos, 
is an imitation of Kumarasambhava by Kalidasa. The story of 
love and marriage of Srikrsna and Rukmini and the birth of 
Pradyumna has been described in this work. The poet was a 
contemporary of Yadunatha Singha Mahapatra (1750 AD) of 
Tigiria royal family. 


(1) The Gaurakrsnodaya mahakavya in 18 cantos is also 
another work of Kavichandra Govinda Mishra. It deals with the 
life history and activities of Srichaitanya Mahaprabhu from the 
birth to his departure from this world. 


(J) The Raghava-yadaviya mahakavya in 10 cantos by 
Vasudeva Praharaj (18th C.A.D) is a dvisandhana kavya which 
describes at a time the story of Rama and Krsna in a single work 
from their birth to departure to Vaikunthapuri. 


(k) The Radhavilasa mahakavya by Kaviraja Harekrsna 
Purohita (1750 AD) is a work on the love episode of Radha 
Krsna. The poet was a contemporary of Rajendra Deva (1780 
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AD) of Chikati in the district of Ganjam. Five cantos of this 
mahakavya was published in Sanskrit journal Manorama Vol.II. 


(1) The Vrajayuvavilasa mahakavya by Kamalalochana 
Khadgaraya (1775 AD) is a work on the love episode of Radha 
Krsna in 17 cantos. 


(m) The Rukminiparinaya mahakavya by Kavichandra 
Bhubanesvara Rath of Athagad is a work in 11 cantos. Another 
work on the same thems by Paramananda Mahapatra in 18 cantos 
still remains in the manuscript form. Both the works in the same 
name are based on the love episode of Rukmini and Srikrsna, 
each having a notable poetical speciality. 


(n) The Madhava Vilasa mahakavya by Pandita Yatiraja 
Acharya of early part of the 20th century is a beautiful work in 
18 cantos. But this has not yet been published. 


There are also 12 other mahakavyas out of which nine are 
based on the story of Radhakrsna and Rukmini-Krsna and the 
other works on the theme of Sita-Rama story. 


2. Khandakavya - 


The khandakavyas are shorter poems. They deal with a 
part of the topic to be narrated by the poet. They are divided into 
following four groups namely devotional poetry, love poetry, 
Dutakavya and anthology. More than twenty satakas under the 
devotional poetry category have been discovered in Orissa. Out 
of them the names of the Niladrisataka and Niladrinatha sataka 
by different authors, the Narayana sataka by Vidyakara Purohita, 
the Nrsimhasataka by Gangadhara, the Haribhaktisarvasva 
sataka by Cakrapani, the Gundicasataka by Kaviraja Bhagavan 
Brahma and the Sri Jagannatha sataka by Candrasekhara Mishra 
and other poets are worth mentioning. These works were 
composed in between 1500-1900 AD. 


19 


Digitized by srujanika@ gmail.com 


3. Campukavya 


The composition which contains both prose and poetry 
divided into the chapters are called campukavyas. Up till now 
12 campukavyas composed by the poets of Orissa are noticed so 
far. They are based on the theme of Rama, Krsna, Madhava, 
Jagannatha and some historical events. Besides the historical 
works, the names of the campukavyas are : Haricarita campu 
by Kavicandra Ray Divakara Mishra, Gundica campu by 
Vakravak Cakrapani Pattanaik and Pitambara Mishra, Kishora 
Candrananda campu by Kavisurya Baladeva Rath, 
Candanayatra Campu by Nilambara Acharya and 
Mahamahopadhyaya Sadasiva Mishra, Madhava carita campu 
by Hari Sharma, Sri Ramagita campu by Somanath Sarangi, 
Anandadamodara campu by Bhubanesvara Mishra Badapanda 
and Vrndavan Candrananda campu by Govinda Rayaguru. These 
works have played a very important part in popularisation of 
Vaisnavism in Orissa. 


4. Gitakavya 


The Gitakavya (lyric) is a sweet combination of dance, 
drama and music. It is a novel creation according to the science 
of music and poetics. 


(a) The Gitagovinda Mahakavya by Kaviraja Jayadeva (1150 
AD) is the first lyrical kavya of Orissa as well as of India too. 
The poet and the work are closely associated with Lord 
Jagannatha-Krsna at Puri. It was composed in 12 cantos in the 
prevalent yatra or gitinatya form of the then Orissan region. It 
has played a very important role in propagation and 
popularisation of Vaisnavism throughout India. It is a forceful 
poetry of art, literature and Vaisnava philosophy as said by the 
poet himself. 
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Yadi harismarane Sarasam mano 
yadi vilasakalasu kutuhalam 
madhura komala kanta padavalim 
Srunu tada jayadeva sarasvatim. (1-3) 


The aim of composition of this work is to sing the glory of 
Govinda and utter the names of Hari, which will wipe out all 
the sins of the Kali age. So the poet wrote - 


Haricaranasmrutisaram (Prabandha 3-8) 
Haricaranasmaranam (Prabandha 5-8) 
Kalikalusham janayatu samitam (Prabandha 14-8) 


The poet said in the conclusion of the work : 


Yadgandharva kalasukaushala manudhyanam ca yadvaisnavam 
yadsrungara vivekatattvamapi yatkavyesu lilayitam 

tatsarvam jayadevapanditakaveh krusneikatatmanah 

Sananda parisodhayantu sudhiyah srigitagovindatah 


Following the footprints of the celebrated poet Jayadeva, 
the poet Kavicandraraya Divakara Mishra (1470 AD) composed 
his Abhinavagitagovinda mahakavya in 10 cantos in the name 
of his patron Gajapati Purusottama Deva. The other Gitakavyas 
brought to light so far are the Rukminiparinaya in 6 cantos by 
Narayana Bhanja (1525 AD), the Mukundavilasa mahakavya in 
12 cantos by Jatindra Raghuttama Tirtha (1620 AD), the 
Srikrsnalilamrta mahakavya in 8 cantos by Agnicit Pandita 
Nityananda (1630 AD), the Sangita cintamani in 7 lilas and 
Gitamukunda in 14 cantos by Kavicandra Kamalalocana 
Khadgaray (1775-1793 AD) and the Gita sitavallabha 
mahakavya in 12 cantos by the poet Sitikantha. 


Out of the above Gitakavya writers Jatindra Raghuttama 
Tirtha was a follower of Advaita philosophy. He has symbolised 
Radha and Krsna as one in his his work Mukundavilasa. The 
relevant verse is quoted below- 
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Herambam katicitpare dinakaram kecitpunah sankaram 
saktim kecana ke api visnumamalam tvanye parepadmajam 
ekam bhinnadhiya yameva paramamatmanam sadopasate 
tam vrundavanacandramasraya manah 
sriradhikavallabham. (1-2) 


Like Lord Krsna, Sri Radha is also represented as all in 
One in the following manner. 


Ya vani vidhisannidhau jaladhija ya sarnginah sangini 
yesanarddhasaririni bhagavati srirama candrapriya 

ya rukminyapi vasudevagruhini ya ramaga revati 
tametam brajarajaputradayitam sriradhikamasraye (1-3) 


Sti Radha and Srikrsna are no other than Sri Jagannatha. 
‘The poet’s view in this regard is quoted below :- 


Yo dvedha prakrutih pumaniti matah stripumsadehasrito 
yastredha vidhivisnusankaravapurddhari daridrusyate 
srimannilagirau ca darutanudhrug yo asau caturddhasrito 
radhakrusnatanudharo vijayate vrundavane sa prabhauh. (1-4) 


The poet again declares that God is one, so, no one should 
differentiate him in various ways. 


The names of other Gitakavyas referred to in different 
works especially in the treatise on the music of Orissa are 
Radhamadhava Kelikatha by Krsnadasa Badajena Mahapatra 
(1558 AD), Radhakrsna - premalila by Raghunatha 
Harichandana, Gopagovinda by Purusottama Mishra (1650 AD) 
and Muditamadhava mahakavya by Satanjeeva Mishra (1650 
AD), but they have not yet been come to the notice of the scholars. 


5. Rupaka - 
The Sanskrit Rupakas (drama) are divided into 10 Rupakas 


and 18 Uparupakas considering their form, nature, size and 
number of actors and actresses. 
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Like music and dance the art of drama was very popular 
in Orissa since the Ist century B.C. But unfortunately not a single 
drama has come to the notice of the scholars before the 7th 
century AD. Now more than 20 Rupakas and Uparupakas written 
by the dramatists of Orissa since the 7th century have been 
noticed so far. Among the most notable works on Vaisnava 
philosophy and faith are the Venisamhara in 6 acts by Narayana 
Bhatta (7th century AD), the Anargharaghava in 7 acts by Murari 
Mishra (850 AD), the Mahanataka in 9 acts by the poet 
Madhusudana Mishra, (12th century), the Parasuramavijaya 
vyayoga by Gajapati Kapilendra Deva (1435-1466 AD) the 
Jagannathavallabha or Sangitanataka in 5 acts by Raya 
Ramananda Pattanaik (1467 AD), the Bhakti Vaibhava in 9 acts 
by the famous poet Kavidindima Jivadevacarya, the Piyusalahari 
in one act by Jayadeva Acarya, the Rasagosthi rupaka in one act 
by Anadi Mishra (1650 AD), the Srikrsna bhaktavatsalyacarita 
in one act by Gajapati Ramacandra Deva (1568 AD), the 
Madhura-niruddha in 8 acts by Chayani Chandrasekhara 
Rayaguru (1729 AD), the Samrddha madhava in 7 acts by 
Govinda Kavibhusana Samantaraya (1750 AD), the Pramodita 
Govinda in 6 acts by Kaviratna Sadasiva Udgata (1700 AD), the 
Vrajarasajivatu in 8 acts by Kavicandra Kamalalocana 
Khadgaraya (1775 AD) etc. 


Most of the above rupakas and uparupakas are based on 
the episodes of Ramayana, Mahabharata and Srimadbhagavata 
and played a great part. in popularising Vaisnavism in Orissa. 
There are some other Rupakas referred to in different works, the 
Narasimhavijaya by Candrasekhara Sandhivigrahika Mahapatra, 
the Usaparinaya by Raghavananda Sandhivigrahika Mahapatra, 
the Prabhavati parinaya by Kaviraja Visvanatha Mahapatra, the 
Sri Ramavijayavyayoga by Brhaspati Das and the Kamsavadha 
by Cintamani Mishra which have not yet noticed by the scholars. 
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It will not be out of place to mention the names of Sridhara 
Svami (13th century) and Pandita Baladeva Vidyabhusana, two 
celebrated scholars of Orissa, who have composed their 
monumental works, the Bhavarthadipika, commentary on 
Srimad Bhagavata and the Govinda bhasya on Brahmasutra 
respectively. The vast Sanskrit literature of Orissa which 
popularised the Vaisnava faith and philosophy throughout India 
have not yet been studied properly and no efforts have been made 
to survey the Sanskrit literature in Orissa. The Sanskrit scholars 
may take steps immediately in this respect to save a great, rare 
and valuable culture of Orissa for the benefit of the coming 
generation. 


ee re ee er 
Former Deputy Director, Culture, and Secretary Kedarnath Gavesana 


Pratisthan, Bhubaneswar. 
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THE CULT OF JAGANNATH AND 
VAISNAVISM - A PHILOSOPHICAL 
ANALYSIS 


Gouranga Charan Nayak 


What is Jagannath ? Scholars have been speculating ad 
nauseum about Jagannath and yet there seems to be no end to 
these speculations. There is certainly something about Jagannath 
which is both evasive as well as eternally attractive. to this point 
I will come later for a more elaborate discussion, because it is 
the most characterstic feature of Jagannath according to me. Here 
I will be concerning myself, not with a historical or genetic 
enquiry but with the determination of the exact significance of a 
living cult coming down to us from the hoary past. 


In spite of differences of opinion, certain important legends 
as well as facts regarding Jagannath are more or léss straight 
foward. That Jagannath was originally the God of Sabaras and 
later on established as the Lord of the Universe by the King of 
Orissa in a temple at Puri is too well known a fact. Subsequently 
admitted and worshipped by the great Acaryas of Hindu 
philosophy and religion, it also is a fact that Buddhists, Jainas 
and even many Muslim devotees have found their aspirations 
fulfilled and their ideas realised in the Jagannath cult. Unity in 
diversity which is too well known a feature of Indian culture 
emphasized by a number of thinkers and writers like Tagore! is 
SO true of Jagannath also. It is therefore no wonder that Jagannath 
cult has been acclaimed to be the perfect expression of Indian 
culture at its best. 


So far so good. So long as we stick to facts as they impinge 
on us, we are on safe grounds although it may also be true that 
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there is always scope for further controversy regarding what the 
fact actually is. But at least this much cannot be denied that 
Jagannath, originally the deity of the aboriginals of Orissa, has 
miraculously proved himself capable of fulfilling the aspirations 
of the Indian mass irrespective of caste and creed throughout 
the ages and has found a footing recently even in the heart of the 
westerners as is evident from the popularity of Car Festival in 
U.S.A. and U.K. of to-day. The following well-known verse of 
Siva Mahimna finds its most fitting object in Jagannath as in no 
one else; Rcinam Vaicitryadrjukutila nana patha jusam, 
nrnameko gamyastvamasi payasamarnva iva.” 


Now coming to different interpretations of Jagannath cult, 
we find unending controversy in the field. Some regard Jagannath 
as an incarnation of Lord Krsna while others consider him to be 
Sri Rama. Subhadra has been regarded as the Sister of Jagannath 
by some, while others consider her to be the Prakrti or Sakti. 
According to the Tantric interpretation, Jagannath is supposed 
to be Bhairava while Subhadra is taken as Bhairavi?. Sometimes 
Jagannath is also identified with Daksina Kalika. The four deities, 
viz. Jagannath, Balabhadra, Subhadra and Sudarsana have also 
been regarded as four realities (caturbyuhas) of the Bhagabat 
school viz., Vasudeva, Sankaqrsana, Pradumna and Aniruddha. 
Jagannath as the incarnation of Buddha is too well known. In 
Jagannath people have also seen a symbol of world unity and 
world peace through the ideal of peaceful co-existence of diverse 
races, for example, the black colour of Jagannath representing 
the black people, the white colour of Balabhadra representing 
the white race, while the yellow colour of Subhadra standing for 
the Mongolians. All these speculations regarding Jagannath are 
all right so far as they go. 


But when we search for the real significance of Jagannath, 
we are at a loss to find different antagonistic views being upheld 
at the same time. We do not know what to make out of all these. 
What will be our basis for sticking to one interpretation rather 
than the other? Theories built on human imagination may catch 
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our fancy for some time. There is a delight in seeing a new gestalt, 
fresh forms, in one and the same fact. 


But how can we expect to arrive at the truth through mere 
speculation, which in any case works as a double-edged weapon 
? If one speculates in one way, another is free to speculate in a 
different manner so long as he can give a consistent picture. But 
this procedure can at best lead us to different opinions, not to 
knowledge. As Acarya Sankara has aptly remarked, Jnana is 
vastutantra, not purusavyaparatantra. Knowledge is dependent 
on the object, not on human activity; the object must be depicted 
as it is. And that is why Acarya also condemned mere reasoning 
in the sense of speculative reasoning based on human imaginative 
faculty’. 


Can we not reasonably aspire to find out that significance 
of Jagannath which can be accepted with minimum assumptions 
? For this, we have to go as far back as to the writings of the 
Upanyssads. Upanisads point to a reality which is formless and 
yet having diverse forms; it is conceived to be both saguna and 
nirguna. As a matter of fact, Upanisads speak of the reality as 
both formless and having varieties of forms at one and the same 
place*. 


Following this conception of Upanisads many later 
thinkers have found it to be the most ideal conception of reality, 
the apparent contradiction between nirgunatva and sagunatva 
being considered to be of no consequence at all. Thus Tulasi 
Das in Rama Charitamanasa says that there is actually no 
difference between the unqualified and the qualified; the 
unqualified becomes qualified because of the love of his 
devotees’. But the problem all along has been to give consistent 
account of such a reality without involving onself in 
contradiction. Upanisad however at times finds itself talking in 
an apparently contradictory language while referring to such a 
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reality, for example, tadejati tannejati, taddure tadva cantikas, 
while at the same time asserting that the highest good of man 
lies in no way other than knowing in the sense of realising such 
a reality’. 


Jagannath’s significance seems to lie in the fact that it is a 
successful attempt in the form of an image to express this reality 
of the Upanisads which is both nirguna and saguna and in whom 
the salvation of mankind rests. Jagannath originally may have 
nothing to do with the Vedas and the Upanisads; even 
Sayanacarya’s explicit reference to Purusottama in his 
commentary on the Rgveda, 10.155.3 does not conclusively prove 
that Jagannath was a Vedic God® and Sti Caitanya’s reference to 
Jagannath as one who is sung in the Upanisads (Srutiganasikha 
gita carito’) may be set aside as simply the admiration of a 
devotee, proving nothing. 


But as I have already remarked, we are here not concerned 
with a genetic enquiry. I am concerned here to pinpoint that 
significance of this cult which has sustained it as a source of 
inspiration for mankind throughout the ages. And the significance 
seems to lie in the fact that Jagannath is a unique expression of 
the ultimate reality of the Upanisads, which having a form is at 
the sametime formless. To say that the form of Jagannath is only 
abnormal is to miss a significant point, the point that it has the 
capacity to express the formless in a way which is unique in the 
history of mankind. 


It is no wonder that Jagannath being the expression of such 
a reality has proved himself capable of fulfilling the aspirations 
of varieties of races and cults throughout the ages. And only in 
this background one can understand how diverse, antagonistic, 
and mutually contradictory theories are built and flourish side 
by side in connection with one and the same reality, i.e. 
Jagannath!®. 
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It is quite natural therefore that Jagannath cult should in 
principle have no antagonism towards and should not be opposed 
to any religion, caste or creed just as the Upanisadic culture of 
India based on the conception of Brahman as both saguna and 
nirguna is neutrally disposed towards contending metaphysical 
theories and religious beliefs. It is another matter, if in actual 
practice it is not always so on account of a number of social 
factors. 


It is noteworthy that the mysterious entity which is 
supposed to be hidden inside the image and is transferred at the 
time of Navakalevara from the old to the new image is called 
Brahma and Jagannath is known as Daru Brahma. Various forms 
of worship in accordance with one’s belief and disposition do 
make sense in the context of Brahman of course. So much for 
the spiritual aspect of Jagannath. And yet this is not all that is 
there to it. Here there is a strange amalgamation of the sacred 
and the profance, the philosophical and the secular, the unfamiliar 
and the familiar, and it partly explains the mysterious attraction 
this culture has for the mass mind, the laity. 


Look, for example, at the profuse pourings of abusive 
words, out of devotion of course, on Jagannath as Kala Sarpa 
(the serpent of time) or simply as Jaga. His pomp and gradeur 
are beyond comparison when you find him ascending the car 
during the car festival. 


He is no doubt an aristocrat par excellance, the King of 
Kings, and yet for whom does he come out of the temple to 
ascend the car ? Certainly not for the fortunate few who are born 
with silver spoon in their mouth, but for the unfortunate millions, 
the downtrodden, the neglected who are otherwise deprived of 
the normal amenities of life on account of rigid social customs. 
Moreover, it is quite intriguing to find that Jagannath undergoes 
physical suffering like ordinary human beings. At the time of 
‘anavasara’ he takes rest and lives on a prescribed diet. The most 
astonishing fact is that the Lord also undergoes reincarnation. 
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“Vasamsi Jirnani yatha vihaya .......” says the Gita. The embodied 
person leaves the old body and accepts a new one as one throws 
away the torn cloth and takes a new one. Jagannath is also not 
free from transmigration as depicted above in the Bhagavad Gita. 
It is for this that, in spite of being the ultimate Brahman, Jagannath 
is as if one from amongst us - a very near and dear one-the most 
intimate of all. He is beyond our reach and yet very near to us - 
‘durastham cantike ca tat’. 


Itis this particular aspect, viz. the Commonistic component 
as I understand it in the life of the highest spirit (Daru Brahma), 
which makes Jagannath an extraordinarily elusive as well as an 
eternally attractive Deity representing what I would designate as 
a unique variety of ‘Lokayata Brahmavada’ or ‘Commonistic 
absolutism’. Jagannatha, from this point of view, can be regarded 
as Lokayata Brahma, a common man’s Brahman, So to say. 


If something is lokayata, available to the mass, the laity, it 
cannot be Brahman, for Brahman is that which is not available 
for empirical use. But here is a unique instance of Daru Brahma 
being available to the laity during Kaliyuga. At least that is what 
is at the back of this conception of Daru Brahma who is subject 
to all sorts of joy and sorrow and is even subject to mortality and 
reincarnation like any one of us and. has his daily life linked 
with the daily life of the laity. 


The conception is not entirely novel, of course; it can be 
traced back in a germinal form at least to certain ideas prevalent 
in the Bhakti movement. The idea, for example, seems to be at 
the back of the following expressions in the Vaisnava literature 
such as those where Brahman is regarded as the intimate associate 
of the Cowherd boys"! or where Brahman, like any ordinary 
cowherd boy, is supposed to be dancing with a body besmeared 
with dust particles”. The primary objective here is of course to 
extol the devotee and eulogise devotion or bhakti, but at the 
same time there seems to be a certain tendency here to grasp the 
Ungraspable as it were in a somewhat commonistic framework, 
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for making Brahman available to us in our day-to-day ordinary 
life, so to say. In case of Jagannath this tendency has become 
quite explict. The uniqueness of Jagannath lies in the fact that 
all paraphernalia and a whole tradition have been built up here 
around Jagannath to demonstrate as it were what a Lokayata 
Brahma could be like, a common man’s Brahman who is also 
Patitapavana (the purifier of the depraved) through whom the 
downtrodden and the condemned even can get final deliverance. 


This concern for the common man and his sentiments is 
according to me, oné of the characteristic aspects also of 
Vaisnavism. Let us consider the well-known Vaisnava tenet as 
enunciated by Sri Caitanya in his Siksastakam, viz.” Trnadapi 
Sunicena taroriva sahisnuna, amanina manadena kirtaniyah 
sada Harih”, which means, one who assumes a position lower 
than even a tuft of grass, is as tolerant as a tree, and is a respecter 
of persons without caring for one’s own prestige, he alone is fit 
to worship Hari, the Lord of lords. This shows how a Vaisnava 
is to remain unconcerned about his own worldly status while 
being concerned about the welfare of those around him. 
“Abhimanam surapanam, gauravam rauravam samam, pratistha 
sukarivistha trayam tyaktva Harim bhajet”, this also points to a 
lck of concern for getting a special position, a VIP status, on the 
part of a Vaisnava. Once again, it is another matter if in actual 
practice Vaisanavas always do not conform to this standard and 
as a matter of fact, a Vaisnava in the true sense of the term is not 
that easy to find. The concept of bhakti involves the idea of being 
not only a servant of the Lord, but also a servant of his servant”. 
‘Bhaj’ stands for seva (i.e. service); service, therefore, is what a 
devotee is expected to perform’. Service to the Lord involves a 
number of factors, where the common man also has a rightful 
place of his own, only if he is a devotee, irrespective of his social 
position. Bhaktidharma is thus a common man’s religion as 
distinguished from the moksa dharma of Brahmanism. Can there 
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be a better example of the evidently and avowedly commonistic 
thought than the following ? “Kiva Vipra kiva nyasi sudra kene 
naya, Jei Krsnatattvavetta sei Guru har”. Even a sudra can be 
considered to be a spiritual guide for the disciples in this 
framework, provided he has realised the very essence of Krsna. 


One of the most significant aspects of bhakti dharma of 
the Vaisnavas is that a true Vaisnava does not care so much for 
mukti as he is an aspirant for the service or the bhakti of the 
Lord. Bhakti or service to the Lord is considered to be higher 
than all the purusarthas, all the four covetable values of life, 
dharma, artha, kama and moksa, and is therefore considered to 
be the fifth purusartHa in this tradition. “Na nakaprstham na ca 
sarvabhaumam na paramesthyam na rasadhipatyam, na 
yogasiddhirapunarbhavam va vanchanti yatpada rajah 
prapannah”, says the Srimadbhagavata'®. As service of the Lord 
is the summum bonum here, one refuses to accept liberation in 
any form if it is offered to him in the absence of any such scope 
for service!” 


Nammalvar, for example, who lived in the first half of the 
9th century, denied that man’s highest goal lies in liberation. For 
Nammalvar, man is related to the Lord as is the predicate to the 
subject, or attribute to substance; the soul being utterly dependent 
on God, it should aspire for God with all its being. For Alvars, 
yoga, tyaga or vairagya are of no avail; for the soul, the love of 
God is the highest goal, and this can only be achieved when, 
through pangs of separation in not realizing the Lord, he considers 
himself as a woman and surrenders himself to the mercy of his 
Love-Lord. 


Sri Caitanya Mahaprabhu even goes to the extent of 
decrying moksa, the sayujya mukti, in very strong terms. “Sayujya 
sunite bhakter haya ghrna bhaya, naraka vanchaye tavu sayujya 
na laya”®,. 
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The devotee feals hatred and fear even at the sound of 
sayujya mukti; he prefers hell to such mukti. For Vedanta Desika, 
this worldly life itself becomes a state of liberation, only if he is 
capable of being completly devoted to and is in the proximaty of 
his Lord, and also is in the company of his servants®. 


Liberation gives a special status, a VIP position so to say, 
rather the most important position that can be aspired for; the 
devotee prefers to remain as the servant of the Lord, not to 
become one with the Lord of Lords. “Cini hote caine Mago, cini 
khete bhalo vast”, said Sadhak Ramprasad in the context of Sakta 
bhakti. 


It is to be noted however that the paramananda, of which 
Sankara, the nirguna Brahma Vadin, the propounder of the 
doctrine of unqualified Brahman, speaks, lies in the bliss of the 
self of Brahman whichis nityananda, the eternal bliss, as 
distinguished from pleasures of sense. It is certainly not a question 
of some one becoming one with sugar vis a vis tasting sugar. 
This analogy somehow does not fit into the context of Sankara. 


“Yamanyani visayendriya sambandhajanitane 
anandajatani tanyapeksya eso sya paramanando nityatvat. ‘Yo 
vai Bhuma tat sukham’ (cha.Up.7.23.1) iti/srutyantavat”, says 
Sankara in his commentary on the Brhadarnyaka, 4.3.32. 
Anubhava or experience is an important means of valid 
knowledge (pramana) in case of Brahmajnana or Atmajnana that 
liberates us. It is interesting to note that Sankara even goes to 
the extent of calling it ‘svahrdaya pratyaya’ or heartfelt experience 
in his commentary on the Brahmasutra, 4.1.15, while referring 
to Jivanmukti consisting of Brahmajnana even when one 
continues to have the body. 


The main difference, however, between the Vedantic 
tradition of Sankara and Ramanuja, the Visisvadvaitin, lies in 
the characterisation of the anubhava or experience. For Sankara, 
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the model lies in the anubhava of nirguna or nirvisesa 
(unqualified) Brahman or Atman, whereas for Ramanuja it is 
the anubhava of savisesa or saguna Brahman or Isvara which 
alone is the goal of man. For according to Ramanuja, the highest 
being whom we need to realise is a qualified Being who is 
endowed with all the best qualities; He is ‘Asamkhyeya- 
kalyanagunagana Purusottama’,”’ ‘Analocitavisesase- 
sasaranya’, Parama Karunika’, ‘Asritavatsalyajaladhi’*' etc. 
Moreover, in Ramanuja’s conceptual frame-work, it is impossible 
to have the anubhava of anything nirvisesa or nirguna, devoid of 
all qualifications. In his Sribhasya on Brahma Sutra, 1.1.1., while 
discussing the ‘Mahasiddhanta’, Ramanuja points out, “ Yastu- 
svanubhavasiddham’ iti svagosthinisthah samayah 
sopyatmasaksika savisesanubhavadeva mirastah; 
idamahamadarsamiti kenacid visesena visistavisayatvat sarve 
samanubhavanam”. Different approaches to the spiritual 
experiences of these Acaryas are thus inevitable, even if their 
doctrines are supposed to be based on sruti texts, reasoning as 
well as anubhava; there are certain fundamental differences in 
their outlook and approach which cannot be undermined with 
any preconceived notion of unity of harmony in the name of 
revelation, Vedantic tradition, spiritualism and the like. 


Vaisnavism is a cult of bhakti par excellence where the 
Love Lord, who is not only saguna but is also the abode of all 
virtues, all beauty, all excellence, is the supreme object of our 
love and devotion, and everything else is merely secondary. Love 
for Krsna without hypocrisy of any sort (akaitava prema) being 
the model here, anything that is likely to hinder such love is 
regarded as nothing but hypocrisy, and the desire for liberation 
(moksavancha) constitutes the best form of hypocrisy (kaitava 
pradhan) in this tradition”. Absolute self-surrender to the Love- 
Lord makes one realise the Lord even in the smaller than the 
smallest creature to whom the devotee is ever ready to extend 
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his service. “Mahabhagavata dekhe sthavarajangam, Tahan 
tahan haytar Sri Krsna sphuran”. Vaisnavism can thus be 
regarded as a form of commonistic absolutism; Sri Krisna who 
is the Param Brahma, the highest reality, is to be seen, to be 
realised, everywhere irrespective of the outer form. 


The god-head who is the highest, to whom the devotee 
owes his entire dedication and service, would differ of course 
from sect to sect in the Vaisnava tradition itself. The object of 
devoition may be Rama, Krsna, Narayana with his consort 
Laksmi or perhaps even Sri Radha may be extolled as higher 
than Sri Krsna himself. There would be different systems of 
thought as well as different loyalties in accordance with the 
different ontologies to which they would be subscribing. A 
residence in Brindaban could be more covetable*, for example, 
in one system than being a denizen of Vaikuntha. Just as in one 
system the saguna Brahman is supposed to be higher than the 
nirguna Brahman, so that it is only when one is not capable of 
having love for God that he has to take resort to the path of 
knowledge®’, similarly, even amongst the devotees also some 
may prefer Krsna to Rama or Narayana or vice-versa. While it is 
“Kyrsnat param kimapi tattvamaham na jane” for Madhusudana 
Saraswati or “Krsnastu Bhagavan svayam” for the Srimad 
Bhagavata, for example, it is “Dhanurdharam padma visala 
locanam, bhajami nityam naparam bhajisye” in the Adhyatma 
Ramayana’, What is most interesting is that whether they are 
the devotees of Rama, Krsna or Narayana, all the great Vaisnavas 
of different traditions have found their Istadeva or the ideal Deity 
in Jagannath who is the Para Brahman getting Himself available 
in the form of an image that gives ample scope for the devotees 
to see their respective ideal Deities in Him; this is what I designate 
as the Lokayata Brahman. 


It is worth noting here that the devotees of Siva in the 
Bhakti tradition have been no less vociferous in eulogising Siva 
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and in totally surrending to Him in devotion, ignoring all ideas 
of liberation, Manikka Vasagar, a great Tamil devotee of Lord 
Siva for example, prays as follows: 


“I ask not kin, nor name, nor place, 
Nor learned men’s society; 

Men'’s love for me no value has, 
Kuttalam’s Lord, I come to thee. 

Wilt thou one boon on me bestow, 

A heart to melt in longing sweet, 

As yearns o’er new-born calf the cow, 
In yearing for thy sacred feet ??’ 


“This finds a beautiful parallel later in the ecastasy of 
intense longing for the Love-Lord, Sri Krsna, in Sti Caitanya of 
the sixteenth century, as expressed in his Siksastakam - “Na 
dhanam na janam na sundarim kavitam va Jagadisa kamaye, 
Mama janmani janmanisvare bhavatad bhaktirahaituki tvayi”- I 
covet no wealth, nor retinue, nor even lovely poesy ! let me have 
only the unconditional devotion to Thee throughout my 
successive lives. Be pleased, O Lord, to grant me such self-less 
devotion alone. 


How are we to evaluate these different ontologies after 
all ? Now there is, indeed, something strange about such 
ontologies. A particular ontology may seem to be totally 
convincing, until of course, one encounters another powerful 
ontology which carries him away through what would seem to 
him to be ‘sheer force of logic’ or ‘invincible arguments’. And 
this may go on ad nauseam without the person concerned ever 
realizing that his total commitment to these diverse, at times 
mutually exclusive, ontologies at different times may have 
nothing to do either with logic in the strict sense or with truth in 
the sense of being something objectively compelling. On the 
other hand, one’s entire life may be committed totally without 
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any change whatsoever to a particular ontology which may be 
regarded by the person concerned to be the truth, the only and 
the whole truth for that matter, while all along he may be blissfully 
unaware of the fact that truth has simply been given a lip-loyalty. 
There are, of course, arguments and counter-argments, brilliant 
points made and points undermined, apparent victory and defeat 
in logic peculiar to the ontologies advocated by rival groups. 
But ultimately it may simply be a matter of cognizing or failing 
to cognize the value of one ontology vis-a-vis others, and the 
truth-claim in this connection is, consequently, to be understood 
only in this light. 


Is it then a question of falling in love with some ontology 
or the other ? But even if it may be so, this is not all that is there 
to it. Though one takes resort to arguments and counter- 
arguments, when one is in love, he will not ordinarily stake his 
love on the success or failure of the arguments, whereas the whole 
stake in case of ontologies seems to lie in the success or failure 
of the arguments. On the other hand, it must be admitted that the 
arguments indulged in here are more of the persuasive types than 
of the compelling varieties, and to that extent they are as good 
as arguments put forward by a lover to persuade the opponent to 
see the beauty, the whole beauty, of the world for that matter, in 
the eyes of his beloved. But this seems to be the case also with 
appreciation or undermining of an artist’s creation, a painter’s 
painting, a piece of sculpture, music, or even poetry. Both 
arguments and counter arguments may seem to be convincing, 
only if the person concerned knows how to make his point in a 
highly persuasive manner of convincing style. But what about 
the truth-claim in ontologies? How are they to be assessed ? 
How are we going to evaluate the ideas of God, soul and the 
typical relationship between the Lord and his devotees advocated 
in one ontology (e.g. like that of Ramanuja or Baladeva of the 
Acintyabhadabheda school) as against ontologies of similar 
variety (e.g. like those of other Vaisnava thinkers) and those of 
very different type (e.g. like those of Sankara, Bradley, etc.) ? 
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Of course, ontologies, it is true, can be judged in 
accordance with some criteria of adequacy, in the manner 
envisaged by philosophers like Emmet’® and Berlin,® but, to my 
mind, it appears that when we come to deal with rival ontologies, 
not of the naive but of sophisticated varieties, there may not be 
any straight forward way available for doing this, so that one of 
such ontologies could be rejected in favour of another, as there 
is no uniform and straight forward manner in which we could 
evaluate great works of art belonging to different ages and regions 
of the world. In case of ontologies, as also in case of works of art 
belonging to different periods and regions, rival schools may 
continue to hold away on our minds as being significant and 
interesting in their own way. Their value lies in making us see 
certain profiles which would ordinarily miss our eyes. Ontologies, 
no less than works of art, make us see things hitherto unseen, 
and to that extent they can be both revealing and exhilarating. 
The exhilaration is because of being able to see things which 
were hitherto unnoticed or were very vague in their outline until 
the typical ontology or the typical work of art was revealed to 
us, and hence there is this clinging to the same as being of utmost 
and unique importance. The truth-claim in case of ontologies is 
only a further step ahead in this direction, and is to be understood 
only in this light. It is thus that rival ontologies may flourish 
side by side, and may be severally illuninating in so far as they 
highlight different cross-sections of our actual and possible 
experiences.” 
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HARI - HARA CULT IN ORISSA 
Jitamitra Prasad Singh Deo 


The composite principle of Vishnu and Rudra who was 
also named as Indra, is for the first time enunciated in the Rig 
Veda where it is said that both Indra and Vishnu are always 
functioning in a kind of associative rivalry and none of them is 
defeated by the other and the two together create the three 
infinities (tredha sahasram) of Mind, Life and Matter. Their 
mutual friction or tensional force or the polarity of energy is 
called spardha (R.V. 6. 69. 8, the whole Sukta being dedicated 
to Indra and Vishnu). Thus it is said that the two deities Indra 
and Vishnu reside in a single jar of Soma which is the individual 
body itself comparable to an ocean in its majestic infinity 
(R.V. 6. 69. 6). Later the composite form of Vishnu and Siva are 
found in Brihat - Naradiya Purana, Jaimini Stotra (73. 68), Siva 
Stotras (73. 30 - 152), Matsya Purana (2. 60. 21 - 27), Harivamsa 
(1. 25. 27) and Hariharatmaka Stotra (125. 59. 60). 


Thus the Puranic writers created a liberal imagery of Indra 
and Vishnu functioning in one centre and the artists gave it a 
complete form in the Harihara Murti. Vasudeva S. Agrawala' 
further emphasises that in fact, what is Vishnu is Rudra and what 
is Rudra is Brahma. One Divine Reality becomes differentiated 
as the three Gods - Brahma, Vishnu and Rudra.? 


With Vedic and Puranic background cult images of early 
medieval art, rest on the assured foundations of a regulated and 
canonised structure of form. Nihar Ranjan Ray’ states that 
curiously enough, the creative climax of each art - region is not 
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reached at one and the same time all over India, but at different 
periods. In Bihar and Bengal it is reached in the ninth and tenth 
centuries, in Orissa in the 12th and 13th, in Central India in the 
10th and 11th, in Rajputana in the tenth, in Gujarat in the 11th 
and in the far South in the tenth centuries. 


The Mahanad;i is the main river of Orissa Province. 
Regarding the cultural background of this area, H. K. Mahtab* 
states that Orissa as it is today consists of portions of three ancient 
regions, Kalinga, Utkala or Odra and Kosala, which in course of 
centuries under political, social and economic pressure joined 
together in the 12th century and developed to form the Oriya 
Society as a distinct entity in the realm of India. 


With this background, it should be emphasized that Tantra, 
has placed a great role in shaping the socio - religious life of the 
people of India and Orissa in general. Varahi Tantra’ gives an 
elaborate description of the main subject of Tantra. They are 
summarized as follows:- 


I Consciousness. 


2. The Creation and Destruction of the physical Universe 
(Shristi and Pralaya). 


Worship of Deities (Devi or Deva puja). 
Classification of beings. 
The heavenly bodies - astronomy and astrology. 


The different levels of awareness (Lokas). 


ଏ ୩ YS ~ w 


The psychic pathways and centers in the human frame work 
(nadis and cakras). 


8. Laws and Duties in Society. 
9. Sacramental rites (Samskaras). 


10. Consecration of forms of Deities (Murtis). 
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11. Incantation (Mantras). 

12. Magic circles (Mandalas and Yantras). 

13. Symbolic and invocative gestures (Mudras). 

14. Spiritual practices (Sadhana). 

15. Worship (Puja) both internal and external. 

16. Consecration of houses, wells, etc. 

17. Description of holy shrines. 

18. Magic (Yogamaya Sadhana). 

19. Ceremonial rites and initiations (Diksha). 

20. Yoga- including asanas, pranayama, meditative methods, 
etc. 

21. Medicine of many types, including ayurveda which is a 
herbal science combined with yogic practices. 

22. Science. 


“To this last, Swami Satyananda Saraswati adds that Tantra 
also included alchemy, the art of living a fruitful and blissful 
life, and the use of sexual energy as a means to unfold higher 
awareness. 


“Thus it can be seen that Tantra includes a wide range of 
topics. At one time in history, it is said that there were 14,000 
tantric texts in existence. Now, only a few texts remain for most 
of the traditional texts have been lost or destroyed.” 


According to Swami Satyananda Saraswati, Kundalini 
is the subject matter of Tantra. Tantric yoga is a method of 
developing creative awareness within the Self. This agrees with 
the Yogic view that we must prepare ourselves for awakening 
by a long period of preparatory Sadhana to avoid unpleasant 
results. What mankind has aimed to achieve through Yoga is 
expansion of mind and liberation of energy, and in essence that 
is Tantra, and that is the ultimate goal. 
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The evolution of human knowledge has spread through 
imitative, repetitive, derivative, educative and intuitive 
knowledges. Different types of self - absorption take place in 
intuitive knowledge with the rise of Kundalini in human body. 
To achieve these achievements Bhakti Yoga, Karma Yoga, Jnana 
Yoga, Raja Yoga and Tantric Yoga are the paths. 


Tantra has taken up the Yoga of Sexual transformation, 
for the short lived people of Kali age.’ This Yoga had its origin 
in the Vedic culture, as can be known from the following? :- 


1. “Come, come you, O darling come : Let you consume this 
food and unite with me.” (Atharva-veda, XVIII. 257). 


2. Her lapis a Sacrificial altar; her hairs; the Sacrificial grass; 
her skin the Soma - press. The two labia of the Vulva are 
the fire in the middle. Verily, indeed, as great as is the 
World of him who sacrifices, with the strength, libation 
sacrifice, so great is the Sexual union, knowing this.” 
(Brhadaranyaka Upanisad, vi. 4. 2-3). 


With the flux of time, this Yoga of Sexual transformation 
was forgotten. Therefore in the earliest sculptural art of Siva or 
Gudimallam Siva’ of southern Andhra Pradesh, dated 2nd 
Century B. C. instead of the usual urdhva linga (upward 
membrum virile) the phallus here is down cast, as if it has shed 
its seed, so natural and dictated by the standing posture of the 
God, whereas the total concept of this ithyphallic linga for by 
synecdoche, stands urdhvaretas, i.e. the drawn up seed - a pillar 
(Sthanu) and symbol of Chastity. 


The earliest sculptural art of eight-handed Nataraja with 
urdhva linga (penis erectus) of India is found at Sirpur, situated 
on right bank of Mahanadi river in Raipur district of Madhya 
Pradesh and dated 5th Century A.D.!° The second earliest 
Sculptural art of eight-armed Nataraja with urdhva linga (penis 
erectus) of India is found at Asanapat, in Keonjhar district of 
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Orissa province, dated 6th Century A.D., which is now preserved 
at Orissa State Museum, Bhubaneswar." 


The Nataraja sculpture of Asanapat is connected with 
Mattamayura Saivism by R. P. Mishra.” This tantric Mattamayura 
Saivism was very popular throughout Mahanadi river valley and 
in most part of India during medieval period, 5th to 10th 
centuriees A.D.” 


Harn - Hara images became popular in post-Gupta period 
and the Saivite and Shakta shrines of Orissa also represent a 
good number of Vaishnavite images and sometimes 
representation of Hari and Hara in one image, thereby indicating 
the synthesis of Vaishnavism and Saivism in the cultural cum 
religious history of Orissa. * 


Mahasivagupta Balarjuna, the Panduvamsi alias 
Somavamsi King of South Kosala is assigned his ruling period 
within 595 - 655 A.D. by S. R. Nema." The donor of the Sirpur 
stone inscription of the time of Mahasivagupta was his mother 
Vasata.’® This shows that she built the temple for Hari, now 
known as the Lakshmana temple at Sripur (Sirpur), in memory 
of her husband. During her regency, many Vishnu temples seem 
to have been constructed throughout South Kosala and the 
Indralath brick temple of Ranipur - Jharial is attributed to her. 


Inside the antarala of Indralath temple of Ranipur - Jharial 
one beautiful broken image of Uma - Maheswara is found. At 
the top of this image small three deities Brahma, Vishnu and 
Mahesh are found. This proves that the Vedic compossite thought 
of one Divine reality becoming differntiated as the three Gods - 
Brahma, Vishnu and Mahesh (alias Rudra), was in the mind of 
the spiritual yogic people of upper Mahanadi river in early 
medieval period. 


On the body (Gand) of Indralath brick temple, which was 
originally a Vishnu temple at Ranipur - Jharial, one Nrusingha 
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practising Vajroli mudra, which is the Yogic spiritual practice of 
rechanneling sexual energy for the rise of Kundalini is found at 
the western part. One Nataraja figure is also found on the northern 
side of the body (Gand:i), in this brick temple. During the 
conservation of Indralath temple, the Orissa State Archaeology, 
excavated a mound, situated on the left of this temple. A beautiful 
Siva-Shakti of red soft stone was unearthed, a Siva temple was 
constructed by the left side of the Vishnu brick temple, without 
maintaining the iconographic feature and by ignoring the 
iconographic law, in a hurried manner. Iconographically in the 
composite image of Hari - Hara, the right half is Siva and the 
left half is Vishnu. Becuase of this impatient quick construction, 
probably the exposed Siva temple had weak foundation and 
collapsed. 


Ranipur - Jharial is situated in the left valley of Sundar 
river. On 23rd Dec. 1998, the author had surveyed the right valley, 
of Sundar river, within Balangir district territory and came across 
two stone temples, standing on the flat crop of rock within 
Gandharala village area. It seems once these twin temples were 
utilised for Hani - Hara worship, within the period 6th - 12th 
centuries A.D., when Ranipur - Jharial site was also flourishing 
with its Yogic Spiritual values. 


About this early medieval period, Kings of Ganga dynasty 
ruled Kalinga State and were devout Saivas. L. K. Panda!” states 
that under Devendravarman, the successor of Indravarman, there 
was a landmark in the growth and development of Saivism in 
Kalinga. During his reign Bhagavan Patanga Sivacharya of the 
Mattamayura school is known to have visited Kalinganagara and 
initiated him in the Ganga era 104. 


The temple of Madhukesvara is situated in the small town 
of Mukhalingam in the Srikakulam district of Andhra Pradesh. 
The Deity is known as Madhukesvara because the image 
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worshipped in this temple looks like the trunk of a Madhuka 
tree.’’ Very close to the temple of Mukhalingesvara there is a 
votive temple of Siva in south - east corner of the main shrine. 
The temple is popularly called as Indresvara, probably named 
after Indravarman. In one of the niches of this temple wall, there 
is an interesting figure of Hari - Hara. The halo round the head 
of the figure is plain and the tiara is cylindrical. It is a four - 
armed image. In two right hands he holds akshamala and kalasa. 
In the two left hands he holds sankha and chakra. It is a nude 
figure, marked by urdhvalinga.” 


About the religious advancement of Orissa under the 
Gangas of Kalinga, D. Ratnagiri Rao®® gives an interesting 
narration and states :- 


“As per the epigraphical sources about Buddhism in 
Kalinga it is significant to note here that a great learned Buddhist 
monk named Dharmakirti was living in Kalinga during the last 
part of the 7th century. Buddhism has played a vital role in the 
8th and 9th centuries in Kalinga. Consequently the so-called Neo- 
Saivism, Neo-Vaishnavism, Neo-Tantrism have propogated their 
respective philosophy which ultimately culminated into one 
known as the great “Jagannatha Dharma.” According to some 
traditions, Jagannatha is the synonym of the Buddha. 


“A temple of Narayana was built in the village of Gara 
where an inscription of S 1005 is found in the time of 
Devendravarman, the Ganga ruler of Kalinga. Most probably 
the Vaishnava Gurus gradually entered into the religious field to 
exercise their influence on Ganga Kings. However, the 
Brahmanas and the Saiva Gurus were very powerful in the 
Kalinga territory upto the end of the 10th century A.D. 


“Some senior subordinate Kings of Kalinga such as the 
Bhanjas of Gandharadi (Boudh and Phulbani area) on the bank 
of Mahanadi and the Svetaka Gangas worshipped Siva and 
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Vishnu in a single temple. This is an attempt by those Kings to 
void hostility between the Cults of Saivism and Vaishnavism. 
The Neelamadhava worship at Gandharad;i is due to the attempt 
of Svetaka Ganga King namely Indravarman who built a temple 
for Lokamadhava Vishnu and Swayama kesvara Siva ina single 
temple. Thus the Hari - Hara cult became popular not only in 
Kalinga but also in neighbouring countries. The image of Hari - 
Hara in a single statue is also found in some temples of Orissa.” 


Though diverse sects existed in Orissa during the early 
medieval period, the religious temper was by no means sectarian. 
Sympathetic yogic and spiritual toleration was the general 
characteristic. Synthetic culture of Orissa is in higher form than 
in any other place. One Hari - Hara image measuring 4.75 inches 
in width and 5.25 inches in height was discovered by the author 
in 1973 at Dumer Bahal site, on the Udanti river bank in Nuapada 
district and is kept in private possession. The centre figure is of 
Hari - Hara, which has four hands. On the left upper hand it 
holds Cakra (discus), thereby showing the aspect of Vishnu and 
on the right upper hand it holds the Dambaru, thereby showing 
the aspect of Siva. The small female figure at the left may be 
considered as Laxmi, the consort of Vishnu. The small female 
figure at the right, may be regarded as Parvati; the consort of 
Siva. 


One Hari - Hara image is found at Sandohel village area, 
at a close vicinity of Khariar. On 22nd March 1984, the author! 
had come across two Hari - Hara images at Junagarh of Kalahandi 
district. One three faced Hari - Hara is found in the back of the 
Block Office at Junagarh, while one more Hari - Hara image 
with four hands about five feet ten inches in height is found on 
the road which leads to Lankeswari temple. The left upper hand 
holds a chakra and the right upper hand holds a Dambaru. The 
unique matter of this Hari - Hara image is that, it has urdhva 
linga (penis erectus). Usually Siva images have penis erectus, 
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indicating his erotic aspect, but the urdhva linga of Hari - Hara 
image is a rare occurence and shows the synchronisation of the 
aspect of the yoga of sexual transformation in both Saivism and 
Vaishnavism to have been very strong. This synchronisation was 
so strong in Tantra period that even in a Hari - Hara image urdhva 
linga finds place. Therefore this image can be dated to 9th century 
A.D. This Han - Hara image of Junagarh signifies Vajroli mudra,?? 
the Yogic spiritual practice of rechanneling sexual energy for 
the rise of Kundalini. 


While surveying Kalahandi district, the author visited 
Sankush site on 22nd Dec. 1992. The main Deity of Sankush 
site is a Hari - Hara image with urdhva linga (penis erectus). It 
measures 1 ft. 2 inches in width and 3ft. 10 inches in height. It is 
four handed. The upper right hand holds Damaru, while the upper 
left hand holds a Sankha. The lower right hand is in abhaya 
mudra and the lower left hand holds a gada. At the lower portion 
of this image, Bull is chiseled on the right side, while two females 
are in worshipping attitude chiseled on the left side. The left 
upper portion of the left hand holding Sankha is cracked, still 
then the Sankha is in tact and visible. It can be assigned to the 
period in between 10th - 11th centuries A.D. 


Baba Mishra? is regularly going on giving wrong 
description of this Hani - Hara image of Sankush site with urdhva 
linga thus : “Only one variety of Siva image has come to light. 
In this variety two Siva images are grouped. One Siva temple is 
found near the ruined stone temple of Sankush village of 
Madanpur - Rampur Tahasil. This Siva image was the presiding 
Deity of the temple. On stylistic ground it may be assigned to 
the 11th century A.D. This icon is in standing pose with 
urdhvalinga (erect phallus). The remarkable artistic genius 1s 
apparent from this figure sculpture. Here, we see the life size 
four armed Siva, adorned by female devotees. But how early 
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these aforesaid features of Siva could be ? Undoubtedly, 
according to H. D. Sankalia, the doyen of archaeology of India, 
not before the early century of Christian era. Of course first we 
see the features of adoration of the Lord by its devotees in the 
festival celebration of Bahrut, where Lord Buddha is adorned 
with devotees. This conception later on mingles with Hindu 
iconography, where we see the Lord adorned by his faithful 
devotees and finds explicit description in Visnudharmottara. 
Thus, one may see the adoration of the Lord, whether it be that 
of Siva by his devotees or Siva to please Vishnu. Similarly, the 
evolution of poly-armed Siva first appears on the coins of Indo - 
Kushana especially of Huvishka. Henceforth, poly-armed Siva 
came in vogue in Hindu iconography.” This identification of Baba 
Mishra is completely wrong, because while trying to date the 
Hari - Hara presiding Deity of Sankush site, he has followed the 
iconography of Siva as given by H. D. Sankalia, of a different 
site. It is a very narrow observation. 


The urdhvalinga (erect phallus) in Hari - Hara images of 
Junagarh and Sankushgarh sites of Kalahandi district symbolises 
the up flow of the sexual energy for raising the Kundalini, which 
is practised by both Siva and Vishnu disciples or Yogis. According 
to Hatha Yoga Pradipika,® “He who controls the bindu and keeps 
his own rajas separated through Vajroli is known as a Yogi. His 
rajas can never be destroyed and in his body the nada merges in 
the bindu. If in Vajroli the bindu and rajas can be kept separately 
in one’s own body, then by the practice of Yoga all kinds of 
Siddhis can be obtained. This is applicable to female also, because 
in Hatha Yoga Pradipika,* it is mentioned, “That Woman who 
is able to keep her rajas above by means of retention of the 
orgasm is the real Yogini - - - The practice of Vajroli gives Siddhi 
to the body - it becomes handsome, smooth, bright and attractive. 
Thus is the Divine practice of Yoga that gives liberation through 
enjoyment.” 
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These informations of the Yoga of Sexual transformation 
proves that both Saiva and Vaishnav Yogis of Orissa were 
practicing Vajroli, which is the spiritual practice of rechannelling 
sexual energy. The female equivalent of Vajroli is known as 
Sahajoli.** Vajroli and Sahajoli mudras consist of “thunder bolt 
attitude,” in which the muscles of the male and female sexual 
organs and lower urinary tracts are contracted, redirecting sexual 
energy upwards : a practice of Hatha Yoga and Tantra. So, it can 
be said that Kamadeva was conquered in Orissa. By seeing the 
erotic art in the sculptural art of Orissan temples and without 
knowing its purpose, Thomas Donaldson’® has written a book 
named, Kamadeva’s Pleasure Garden : Orissa. As observed 
by him Kamadeva was conquered in Orissa by the development 
of the Yoga of Sexual transformation. Therefore Thomas 
Donaldson’s view is completely wrong. 


The twin temples named “Siddhesvara” and 
“Nilamadhava,” at Gandharadi, situated about 12 miles to the 
north - west of Boud in Boud district of Orissa province, assigned 
to 8th century A. D. are beautiful specimens of Hari - Hara cult 
in Mahanad;i river valley. 


With the spread of Somavamsi rule, within the period 9th 
century to 12th century A.D. to coastal Orissa, Saivism and 
Vaishnaism, in religious electicism form,’ became popular and 
Bhubaneswar became its epicentre. The figures of Hari - Hara 
or personification of the two Gods Siva and Vishnu in one image 
in the Vaital temple of Bhubaneswar is an illustration of religious 
ecelecticism. The Lingaraj deity of Lingaraj temple of 
Bhubaneswar is the Linga, representing two icon deities called 
Hari - Hara. In the words of B. K. Sengupta,?® 


“This Siva - Vishnu cult is a particularly Orissan one and 
we suppose that Orissa was the meeting - ground of not only 
artistic but also religious cults. The strong Saiva current of the 
North and the Vaishnava current of the south might have met 
and mingled here on the congenial soil of peaceful Orissa.” 
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Even Laksman Kumar Panda®® states that there is no doubt 
that Puri was a centre of tantric Saivism and Jagannath had 
attained celebrity as Bhairava among the Saivities. In fact, an 
image of Bhairavi?® was worshipped along with Jagannath for a 
long time. It is known from some documents of the East India 
Company that in the nineteenth century that image was removed 
from the throne of Lord Jagannath by the priests of the temple 
when the throne was under repair. The priests refused to reinstall 
the image after the repair of the throne. It is reported that they 
destroyed the image into pieces which were thrown into the Sea. 


One beautiful specimen of Hani - Hara cult is that from the 
synchronised form of Hari - Hara, the name of Harisankar 
developed and a place of pilgrimage named Harisankar is situated 
at Balangir district of Western Orissa. The main temple of 
Harisankar’! dedicated to Siva, stands down-stream beside the 
flow of the southern stream, which starts from the top and flows 
through the southern slope of Gandhamardan hills. The tradition 
regarding construction of this temple is as follows. Once an old 
man, belonging to Kandha tribe, while digging out some roots 
in that spot, came across a stone and a spring started oozing out 
underneath the stone. That night he saw in dream Lord Siva’s 
presence at the place where he had found the stone. The Kandha 
narrated his experience before the Ruler Ramai Deo who himself 
had a similar dream. A temple was thereafter built there to 
enshrine Siva. King Ramai of the tradition is the founder of the 
Chauhan family of Patnagarh in 14th century A. D. According 
to another account, the temple was built by Rani Durlabha Devi, 
the Queen of Vaijal Dev, whose ruling period was within 1480 - 
1510 A. D., a descendant of Ramai. To all appearances the temple 
of Harisankar is not older than the 15th century A. D. Close to 
the main temple of Harisankar, there are two small temples, one 
dedicated to Bhairavi, a form of Sakti of Lord Siva and the other 
to Lord Jagannath. Inside the Bhairavi temple there is a stone 
image containing a small inscription in proto Oriya script. A 
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Sculpture preserved there depicts the famous epic story of 
Ganga’s descent to earth from Vishnu’s feet to Siva’s matted 
hair. Ganga here is the remover of human sufferings and the 
story that Vishnu and Siva co-operated to bring her to the earth 
is an indication of a synthesis which resulted in the Hari - Hara 
or Vishnu - Siva Cult. So, the faith of Harisankar has sprung up 
to stay and is still continuing. 
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INFLUENCE OF DHARMASASTRA 
ON THE VAISNAVISM OF ORISSA 


Brajakishore Swain 


O. The nibandhakaras of Dharmasastra have started their 
writings about the customs of the Vaisnavas during tenth century 
A.D. in India. But in Orissa Acharya Satananda (1099 A.D.) is 
found to have written about the Vaisnavic customs of Orissa in 
his works named Satananda Samgraha and 
Satanandaratnamala, the lines of which have, invariably, been 
quoted by the Nibandhas. Subsequently Samkhadhara (1150 - 
1200 A.D.), the author of Smrtisamuccaya, has followed the path 
of Satananda. His views expressed in Smrtisamuccaya, have been 
referred to by the nibandhakaras of Eastern India.Unfortunately 
the works of those two nibandhakaras are not discovered so far. 
Nibandhakaras like Brhaspati (1300 A.D.), the author of 
Krtyakaumudi, Vidyakara Vajapeyin, the author of 
Nityacarapaddhati, Prataparudra the author of 
Pratapamartanda, Narasingha Vajapeyin the author of 
Nityacarapradipa, Visvanatha Mishra the author of 
Smrtisarasamgraha, Divyasingha Mohapatra the author of 
Sraddhadipa, Gadadhara Rajaguru the author of Kalasara 
(=Gadadharapaddhati), Gopinatha Vajapeyin the author of 
Panditasarvasva, Mahamahopadhyaya Krsna Mishra the author 
of Kalasarvasva and others have excercised their brilliance upon 
the Vaisnavic tradition of Orissa by recording their views in their 
respective nibandhas. However, the subject matter of Vaisnavic 
customs are very meticulously discussed in the works like 
Nityacarapradipa of Narasingha Vajapeyin, Kalasara of 
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Gadadhara Rajguru and Kalasarvasva of Krishna Mishra. An 
humble attempt has been made, in this paper, to evaluate the 
degree of influence of Dharmasastra upon the Vaisnavic Customs 
of Orissa concentrating upon those three works. 


1. Incase of Caturmasyavrata!, both the followers of Smarta- 
tradition and Vaisnavic-tradition are advised to observe the same 
without fail. But regarding the beginning days of 
Caturmasyavrata, the tradition of Vaisnavas differs from that of 
Smartas. We find three categories of this tradition in Orissa. In 
one category, the Caturmasyavrata begins from the fullmoon days 
of Asadha(Asadha Purnima). In the second category, the same 
vrata begins from the eleventh day of the bright-fortmight of 
Asadha, i.e. Asadha Sukla Ekadasi. In the third category, the 
beginning day of Caturmasyavrata has been considered to be 
the Karkata-Samkranti. Of these three categories, the followers 
of Smarta-tradition resort to the first category (i.e. Asadha 
Purnima) whereas the followers of Vaisnavic tradition have 
shown their inclination to abide by other two categories. 


1.1 Inthis context, Gadadhara Rajaguru in Kalasara (P.25) tries 
to connect Kartikavrata with Caturmasyavrata. He exhibits a 
Jot of textual evidences in support of the above said three 
categories. Quoting the text from Mahabharat? he opines that 
the Caturmasyavrata is to be started on the eleventh day of bright 
fortnight of Asadha (Sukla Ekadasi). Depending upon the text 
of Varahapurana® he speaks in support of other two categories. 
Taking recourse to the views of Skandapurana he is of opinion 
that a person, who is not capable of observing full course of 
Caturmasyavrata, takes the month of Kartika as the ultimatum. 
However, with this kind of categorisation the problem is not 
solved. Although the beginning day of Caturmasyavrata differs 
according to different categories of tradition, still, in Orissa we 
find some sort of significant tradition in Vaisnavic love. In Orissa 
we find two categories of Vaisnavas who worship Krishna as 
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their lord. In one category, the Vaisnavas, who accept Sri 
Chaitanya as Krishna, are regarded as Gauda Vaisnavas. In the 
second category, the Vaisnavas, who adore Lord Jagannath as 
Krishna, are marked to be the Udra Vaisnavas. For the Gauda 
Vaisnavas of Orissa, the Caturmasyavrata is to be started with 
effect from the eleventh day of bright fortnight of Asadha and 
concluded on the same day of the month of Kartika. In the same 
way the Kartikavrata is to be started from the eleventh day of 
bright fortnight of Asvina and concluded on the same day of 
Kartika by them. 


1.2. For the Udra Vaisnavas, the Caturmasyavrata is to be 
started with effect from the full moon day of Asadha i.e. Asadha 
Purnima and concluded on the full moon day of Kartika i.e. 
Katika Purnima. Here both ekadasi and purnima are marked to 
be the two factors for making difference between the traditions 
of Gauda-Vaisnavas and Udra-Vaisnavas. In this connection, 
Gadadhara is of the view that if Caturmasyavrata or Kartikavrata 
is to be concluded on Kartika Sukla Ekadasi, the person who 
undergoes this vrata has to observe parana (first meal after 
fasting) on the very day of ekadasi. But the Vaisnavas whichever 
sect they may belong to, have to strictly observe fasting on the 
very day of ekadasi. Therefore, in no way, the Vaisnavas are 
advised to conclude Caturmasyavrata or Kartikavrata on the 
eleventh day of bright fort-night of Kartika i.e. Kartika Sukla 
Ekadasi. With this sort of argument and analysis of the texts of 
Sastras, Gadadhara opines that the Vaisnavas have to extend 
their Caturmasyavrata or Kartikavrata upto the full moon day 
of Kartika in spite of the fact that they start it on different days. 
This is very much customary in the Temple of Lord Jagannath.® 


1.3 We find a number of references in support of observance 
of Caturmasyavrata at Puri and Bhubaneswar. The Sastrakaras 
advise that the Smartas, Vaisnavas, Saivas or whoever they may 
be, should take the vow to remain at Puri or Bhubaneswar during 
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Caturmasya. Persons, who choose to reside at Puri during 
Carurmasya, have to start this vrata with effect from the eleventh 
day of bright-fortnight of Asadha and conclude on the fullmoon 
day of Kartika. But for the persons, who choose to remain at 
Bhubaneswar, the beginning day of Caturmasya or Kartikavrata 
as ekadasi is not mandatory since it is a pilgrim-centre of Saivites. 


1.4 It is observed that for the Udravaisnavas the beginning 
day of Caturmasyavrata or Kartikavrata may differ, but the 
concluding day shall be the fulmoon day of Kartika. 


2. In Puranic-smarta-tradition, the Vaisnavas of Orissa are 
advised not to take the naivedya of deities who are different 
from their istadevata. This has been corroborated by Krishna 
Mishra by the text of Skandapurana quoted in Kalasarvasva 
(P.379)°. We find some sort of liberality in this tradition of Orissan 
Vaisnavism. In this connection, Narasingha Vajapeyin and 
Krishna Mishra express their views differently. From the views 
of Narasingha Vajapeyin, it is understood that the naivedya 
offered to any deity can be accepted if it is offered according to 
the prescribed rules of any sect. But Krishna Mishra in 
Kalasarvasva (P.380) refutes this view of Narasingha Vajapeyin. 
He is of opinion that this kind of naivedya is prohibited for the 
Vaisnavas even though it is offered to any deity according to the 
rules prescribed in the Vaisnavic Sastras. 


2.1. Apart from this view of Vajapeyin, attention of scholars 
may be drawn towards his second view. According to him, if a 
Vaisnava, in the daily worship of his istadevata, offers naivedya 
and takes it subseqently, then demerit of some sort in worship is 
created under the notion that anything dedicated to the deity is 
not to be taken back. But Krishna Mishra in Kalasarvasva 
(P.380)® opines that the merit created in taking Visnu-naivedya 
after offering is greater than that of the demerit created by taking 
the same in daily worship. 


58 


Digitized by srujanika@ gmail.com 


2.2. It is observed that, although these two views differ from 
each other, still, in practice, these two views are followed under 
certain conditional option (vyavasthita vikalpa). Any Vaisnava- 
householder belonging to any sect, does not take the naivedya 
of his own istadevata which is offered in daily worship. But the 
Vaisnava-sannyasins and Vairagins are in favour of taking 
naivedyas even though it is offered in honour of their own 
istadevata, i.e. Visnu. This is maintained under the influence of 
Dharmasastras upon the Vaisnavism of Orissa. 


3. JItis an accepted tradition all over India that naivedya of 
Siva is not to be taken even by the Saivites. But we find some 
sort of exception in case of naivedyas offered in honour of Lord 
Lingaraj at Bhubaneswar as recorded in Kalasarvasva of Krishna 
Mishra. According to him the naivedya offered to Lord Lingaraj 
is not considered to be the Siva-naivedya. The Vaisnavas are 
inclined to consider it as Visnu-naivedya. Here Lingaraj, although 
a Siva is treated as a devotee of Visnu. Since Vaisnavas always 
take the naivedyas dedicated to Visnu, therefore, Lingaraja, being 
the devotee of Lord Visnu is supposed to take Visnu-naivedya as 
a matter of fact. That is why anything offered in honour of 
Lingaraj is, at first, dedicated to Lord Visnu and subsequently 
that is offered to Lingaraja. This sort of conception in respect of 
the acceptability of naivedya gives encouragement to be liberal 
to the Vaisnavas of Orissa. On the basis of this, the Smarta- 
Vaisnavas show their inclination to take Lingaraja (Siva) as Visnu 
and his naivedya as Visnu-naivedya. This peculiarity in Orissan 
Vaisnavism has been corroborated by Krishna Mishra with the 
help of the text of Ekamrapurana quoted in Kalasarvasva 
(P.381)°. 


4. Itis an accepted custom in Vaisnavic life in general that 
the Vaisnavas decorate their body with the signs of Visnu-ayudha 
i.e. mace, conch etc. in order to remind the life of Krishna to the 
public for the reason that they can recall the very theme of 
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Krishna’s life as well as Krishna’s name. It is noteworthy that 
Visnu (Krishna)-smarana is prescribed as one of the atonements 
of sins.!° 


4.1. As the sacred thread is used daily, similarly thg signs of 
mace and conch etc. are decorated upon the body daily. This sort 
of work has been included in the series of nityakarman. But 
having attained nature call one has to wash off those signs and 
decorate those signs upon the body once again. We are told by 
the nibandhakaras that the old signs of visnu-ayudha are to be 
washed off and new signs along with tulasi-mala are to be borne 
before Sandhyavandana. Therefore, the Vaisnvas of Orissa 
decorate their bodies with the help of gopicandana twice daily. 
Narasingha Vajapeyin records this Vaisnavic tradition in 
Nityacarapradipa (Vol.I P.358)'! which has been followed by 
Krishna Mishra in Kalasarvasva (P.384)”. From the standpoint 
of Kalasarvasva it is observed that Krishna Mishra fails to 
corroborate this tradition of Orissan Vaisnavas from the Sastric 
texts. Moreover, he tries to vindicate this tradition from the local 
customs of Orissa using the very term ata eva vrddhah.’ 


5. According to Vedic-Smarta tradition, only brahmins are 
entitled to enter into Sannyasa-asrama. Others are allowed upto 
Vanaprastha-asrama. In Vaisnavic tradition all are allowed to 
follow Sannyasa-asrama according to agamic provision 
irrespective of caste. In this way the Sannyasins initiated in 
Vaisnavic diksa are divided into four sects namely Sanaka, Sri, 
Brahman and Rudra. In Orissa the Sannayasins of Sanaka-sect 
are the worshippers of Krishna. The Sannayasins of Sri Sect are 
marked to be the worshippers of Laksmi and Narayan or Sita 
and Rama. Unlike those two, the Sannyasins of Brahman-Sect 
are the followers of Madhva. In Orissan Vaisnavic tradition, 
the householder-Vaisnavas (grhi Vaisnavas) belong to the Sri- 
Sect. Followers of this Sect usually worship Laksmi and 
Narayana. That is why the householder Vaisnavas are advised to 
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take initiation from a particular Sectarian guru who is a 
householder-Vaisnava himself. In case of a householder life, if 
the husband has been initiated in a Vaisnavic faith and the wife 
desires to take initiation subsequently, she has to take permission 
from her husband for this purpose. Krishna Mishra corroborates 
this tradition by quoting a puranic-smrti text quoted in 
Kalasarvasva (P.369)!4. 


5.1 Incase of a widow, the tradition goes in a separate direction. 
Under the rule of Sri-Sect the widow can take narayana-mantra 
through a Vaisnavic initiation and earn eligibility to worship 
Salagrama-Narayana. In Orissan Vaisnavism, the widow 
initiated to Vaisnavism is treated as a Sannyasin belonging to 
Kuticara category”. The widow who belongs to Sri-Sect is 
entitled to worship Krishna also along with Radha. But if she is 
intiated in Samaka-Sect, she is allowed to worship Vasudeva- 
Krishna but not Gopoinatha-Krishna or Radhakrishna. This way 
the householder life for Vaisnavas in Orissa differs from each 
others. For the Vaisnavas of Brahman-Secrt, the parafernalia of 
dvaita-school (Madhva) are to be followed. Although the 
nibandhakaras have taken much pain in framing rules for 
Vaisnavas under Smrti principles, still they have taken 
Bhagavata-Mahapurana as their chief authority’®. 


5.2 Taking recourse to this sort of endeavour, Mitra Mishra 
(1700 A.D.) the celebrated author of Viramitrodaya has compiled 
a volume devoting this area designating it as Bhaktiprakash. For 
rationalization of Vaisnavic tradition of Orissa Krishna Mishra 
has written Bhaktisarvasva like Bhaktiprakasa incorporating all 
the dicta meant for Vaisnavism, the lines of which are found 
quoted in Kalasarvasva. But unfortunately Bhaktisarvasva has 
not been discovered so far. This way many facts related to 
Vaisnavism in Orissa are to be traced from the Smrti-nibandhas 
of Dharmasastra. 
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OO. It is submitted that (a) Orissan Vaisnavas have accepted 
Jagannath as Krishna. (b) The Orissan Vaisnavas very 
prominently mark the association of Hari with Hara in Dolayatra 
as a result of which Saivism has been amalgamated in Vaisnavism 
and vice-versa. (c) In Orissan Vaisnavism worship of Durga has 
been accepted. Here Visnu or Krishna is designated as Madhava. 
In this way Durga-Madhava worship has been evolved in course 
of time. During Dusserah in the month of Asvina Durga- 
Madhava-Yatra is observed. These three instances show a deeper 
degree of influence of Dharmasastras upon the Vaisnavism of 
Orissa. 


OOO. It is suggested that an attempt may be taken to trace out 
the inter relationship of Vaisnavism Saivism and Saktism under 
the Smarta-system of Orissa. 


1. Visnu is supposed to sleep for four months from Asadha to Kartika....... 
That is why caturmasyavrata is observed during this period. vide- 
Vanaparvan. 203-12; Gupta Inscriptions ed. by Fleet. No.17 at pp.72, 
75-79, P. V. Kane - History of Dharmasastra. Vol.V. Pt.I (BORI, Poona, 
1974) pp.109-111. 


2. Asadhasya site pakse ekadasyamupositah. caturmasyaVratam Kuryad 
yat kincinntyatonarah. Mahabharat quoted in Kalasara. P.25 


Asadhasukaikadasyam paurnamasyam visesatah. caturmasyavra- 
taranubham kuryat karkata samkrame. Abhave pi tutarke ‘pi mantrena 
niyamam vrati kartike suklaikadasyam vidhi vattatsamapayet. 
caturdhapiha caccirnam caturmasyavratam narah. Varahapurana 
quoted in Kalasara. P.25 


[9%] 


4. Asaktah kartike.masi vratam kuryat puroditam. Tatrapi cedasaktah 
.Syadbhismaparicakamuttamam. Skandapurana quoted in Kalasara. 
P.26 7 


5. Caitanyamatanu yayigauda vaisnavaistu asvinasuklaikadasim yavad 
vrata macaryate. Tatra sukdaikadasyam parane samyak pramanam 
na drsyate iti tatpaksipi purnimaparyantam vratacaranam samicinam. 
Tathacarasya Sri purusottamaksetre Jagannathaprasade darsanat. 
Kalasara. P.25 
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Bhuktvanyadevanaivedyam dvijascandrayanam caret. Skandapurana 
quoted in Kalasarvasva. P.379. 


yadyapi vajapeyibhir vidhinaivedyamapi dvijabhaksamuktam tathapi 
tad vaisnavanisiddham. Kalasarvasva. P.380 


yadyapi svapujakrtavisnunaivedyam pujavaigunyaya svabhaksyamiti 
vajapeyibhiruktam tadapi tadvaigunyalpadoso visnunaivedya- 
sanaphalabhumna kupakhanakanyayanni rasyata eva. Kalasarvasva. 
P.380. 


yo ma 'nariya naro bhunkte bhavita tasya gauravam. iti ekamrapurane 
bhuvanesvaranaivedyasya visnudeyatvat ‘na lingam bhuvanesvarah'’ 
iti tasya sivatvanisedhapurvaka visnutva didesacca 
lingarajanaivedyam smartavaisnavabhaksam pratiyati. Kalasarvasva. 
P.381 


Vide. Maha., Anu. 149. 121 - 122 


Snananavtaram Vastraparidhanapadapraksalanatilaka dharanat param 
ନ tatha redraksadharanam. padmaksadharanam. 
tulasikasthamaladharanam. Visnornirmalya dharanam ....... 
pavitropagraha kusadharananca paribhasoktaritya. Atha Samdhya. 
Nityacarapradipa. Vol. I. P.358 


Ata eva vrddhah. yajnopavitavaddharyah samkhacakradayah sada. 
iti sthite pi gopicandanasamkhacakradikam malamutradau 
pronchayanti idamanusandhaya singhkavajapeyibhirapi 
snananantaram sandhyatah purvam tulasi padmaksadidharana 
muktamiti dik Kalasarvasva. P.384 


Ibid 
Strinam Visesato dadyat patibhaktisamanvitam = patyanujhakrtam 
diksamityartha. Kalasarvasva. P.369. 


Trilochan Misra : Pandit Kulamani Mishra Memorial Lecture 
delivered in the Dept. of Dharmasastra Sri Jagannath Sanskrit 
University Puri 1994. (Significance of Orissan School of 
Dharmasastra). 


Trilochan Misra : Studies of DAarmasastra, Orissan Institute of Culture, 
Bhubaneswar. 1999. 
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THE VAISNAVA PHILOSOPHICAL 
MOVEMENT IN ASSAM 


Nalini Ranjan Sharma 


The tradition of the Visnu worship in Assam is very old. It 
is very difficult to trace the starting of the custom of worshipping 
Visnu in this region. One can find references to Visnu worship 
in the inscriptions and land grants issued by the Kings of ancient 
Assam as well as different literary works particularly the 
dharmasastra works in the form of digests and smrti nibandhas. 
Traditions of worshipping Visnu, Siva, Sakti (Durga, Laksmi 
etc.) were prevalent in this region. The Kings of ancient Assam 
described themselves with the epithet “Paramabhagavata, 
Paramamahesvara, Krsnacaranarcaka etc. Though Assam 
(Kamarupa) is famous for Sakti worship and Tantricism, yet the 
people of this region were devoted to Visnu worship. Though 
Siva, in his various forms is eulogised in the inscriptions, we 
find references to the Varaha incarnation of Visnu in the Gauhati 
copper plate grant (1058 A.D.) of King Indrapala. King 
Dharmapala also used the epithat “‘Sri Varaha Paramesvara ...... 
etc,” in the Puspabhadra grant (Ist half of the 12th century). 
Salutation to lord Vasudeva is offered for the first time in the 
Kamauli copper plate grant (1142 A.D.) of King Vaidyadeva.' 
King Vaidyadeva is described as “Paramamahesvara” as well as 
“Paramavaisnava” in the inscription. God Vasudeva and Ganesa 
are eulogised in the Assam plates of King Vallabhadeva issued 
in saka 1107 (1185 A.D.). It is interesting to note that Visnu, 
Siva, Ganesa, Durga and Surya are eulogised in this inscription 
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with equal fervour. It is observed that God Visnu, in his different 
forms was worshipped in this region. 


Various procedures and rituals of worshipping Visnu in 
his different forms are also described in different works on 
dharmasastra in the form of digests compiled in Assam during 
the medieval period. Different ritualistic forms of worshipping 
Visnu, Tulasi Pratistha, Janmastami and other Vaisnava vratas 
are discussed in the Svalpamatsya Purana (10/11th century). 
The Hayagriva Madhava, Matsyadhvaja at Manikuta, Visnu in 
the form of Bhairava and other forms are described in the 
Kalikapurana. It is well known that Kalikapurana is a work on 
Tantrism propagating Sakti cult but it is full of different ritualistic 
modes and procedures of Visnu worship. Detailed and elaborate 
descriptions of Visnu worship and different Vaisnava vratas are 
found in the Smrtiratnakara, a dharmasastra work compiled by 
Vedacarya (13th century). We find for the first time in this work 
about the ceremony called Visnujagara. It is ordained that one 
should sing and dance in this ceremony otherwise god Visnu 
would be angry with the devotee’. Nilambaracary (13th century 
A.D.) wrote a commentary on the Visnupurana. Sridhara bhatta 
(14th century A.D.) in his work entitled Varsapradipa, has 
discussed various vratas related to Visnu, charactersitics of a 
Vaisnava, the efficacy of reciting the name of Hari (harinama 
japa) resulting to destroy all sins, the greatness (mahatmya) of 
reciting the Bhagavata and the Gita, nine varieties of Visnubhakti 
(navavidha visnubhakti), greatness of the devotee of Hari and 
such other matters related to Visnu worship’. Slokas from the 
Bhagavata Purana are exclusively quoted in this work in course 
of describing the greatness of Harinama (harinama mahatmya). 
Rajaguru Damodara Misra (14/1 5th century) wrote commentaries 
on the Santisataka entitled Suvyaktapanjika. Various Vaisnava 
vratas and procedures of Visnu worship are described in this 
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work. The Santisataka was regarded as an authoritative 
(Pramanya) work by the followers of Visnu cult of this region 
in those days. Srimanta Sankaradeva, the Vaisnava apostle of 
Assam quoted in his Bhaktiratnakara from the Santisataka. 
Baikunthanatha Bhagavata bhattacarya or Bhattadeva, one of the 
vaisnava saints of Assam and the foremost disciple of 
Damodaradeva a contemporary of Sasikaradeva, referred to a 
commentary on the Gita entitled Damodaritika.* Achary 
Manoranjan Shastri is of opinion that this commentary was 
written by Rajaguru Damodara Misra the smrtikara of Assam 
during 14/15the century. On the other hand Pandit Tirthanath 
Sarma is of the opinion that this commentary was composed by 
Damodaradeva, Guru of Bhattadeva. Unfortunately no 
manuscript of this work or any other proof is available to us to 
ascertain the authorship of this work. There are two manuscripts 
entitled Bhagavatadhikarana an exposition of the 
Bhagavatabhavartha dipika by Sridhara Svami and Dipika 
Pravartini, a commentary on the Bhavarthadipika. The names 
of the authors of these two works are also not mentioned in the 
work. The manuscripts are preserved in the collections of Kamrup 
Sanskrit Sanjivani Sabha at Nalbani. Traditionally it is believed 
by the elites of Assam that the Bhagavatadhikarana was 
composed by Baikunthanatha bhagavata bhattacarya. 


It was found that the tradition and customs of Visnu 
worship were confined to a section of the people. The general 
people had no access to the worship of Visnu with all details as 
a result of which the general mass had to depend on the learned 
persons and to listen to the scriptures recited by the experts. We 
have already stated that Vaisnavism, Saivism, Saktism, Saura, 
Ganapatya, Tantrism and different local customs and beliefs were 
observed with equal devotion and tolerance by different sects of 
the people of Assam. Tantric elements were ushered into the 
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observance of different rituals and ceremonies. Visnu, Siva, 
Durga and other deities were worshipped according to the 
Pancaratra, Pauranika and Tantric paddhatis such as the Narada 
Pancaratra, Satvata Tantra, Kalikapurana and so on. 


We have not found any work on Philosophy either in the 
form of original treatise or in the form of commentary composed 
in Assam. Informations about the study of philosophy can be 
gathered from the references made in the inscriptions and other 
treatises compiled or written by the scholars of Assam. 


Srimanta Sankaradeva, the great Vaisnava apostle of 14th/ 
15th century propagated Vaisnavism based on the Bhagavata 
Purana. He propagated the worship of Visnu or Vasudeva or 
Srikrsna as found in the Bhagavatapurana and its commentary 
Bhagavatabhavarthadipika by Sridharasvami. He had translated 
the Bhagavatapurana into Assamese with the help of his 
disciples. He also wrote dramas called ankiyanats based on the 
stories from the Mahabharata, the Ramayana, different puranas 
and enacted them to popularise Vaisnavism among the mass. 
Sankaradeva composed many devotional songs called badagilas. 
He wrote the Kirtana ghosa and Bhaktiratnakara to instruct the 
ordinary people in the worship of Visnu. He was influenced also 
by the Kantimata commentary of the Bhaktiratnavali composed 
by Visnupuri Sanyasi. He has quoted profusely from Kantimata 
and Bhavartha dipika in his Bhaktiratnakara. 


It is very difficult to say accurately which branch of 
philosophy was adhered to by the Vaisnava scholars of Assam. 
Some scholars are of the opinion that Assam Vaisnavism is 
similar to that of the advaitavada propounded by Sankaracarya. 
On the other hand other scholars are inclined to say that Assam 
Vaisnavism has a leaning towards the Bhakti cult propounded 
by Ramanuja. Sankarabhagavatpada emphasized on knowledge 
(jnana) for self realisation while Ramanujacarya emphasized 
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more on Bhakti. It is observed that Sankaradeva, Damodaradeva, 
Harideva, Bhattadeva and other Vaisnava Saints of Assam put 
emphasis on knowledge (jnana) based on earnest devotion 
(bhakti) to Visnu or Vasudeva for self-realisation. It may perhaps 
be said that advaitavada or Ekesvaravada is based on Bhakti. 
One must be a true devotee of Krsna according to Assam 
Vaisnavism and a devotee must be initiated by a preceptor (guru)’. 


Sankaradeva is silent about his guru in his literary works. 
Several anecdotes are floating among the Vaisanavas of Assam 
about the preceptor of Sankaradeva. It is not possible, therefore, 
to know about the preceptor of Sankaradeva like those of other 
Saints and philosophors, viz. Kavira, Goswami Tulasidas, Adi 
Sankara and so on. Sankaradeva stressed in his writings, the 
necessity of initiation by a preceptor. Sankaradeva pays homage 
to his preceptor after saluting Krsna in his literary works, viz. 
Anadipatana, Rukminiharana, Hariscandra Upakhyana and the 
Uttarakanda of the Ramayana®. There is no difference between 
Visnu and Vaisnava, Guru and Visnu and as a result Visnu, Krsna, 
Guru, Vaisnava and Santa become identical in the Vasnavism 
propagated by Sankaradeva and other Vaisnava Saints of Assam. 
Shankaradeva stressed the importance of the three constituents, 
namely, “nama, deva and bhakta in his Ekasharana dharma. 
Ekasharana signifies complete surrender to the Lord. 
Shankaradeva does not recognise guru as a separate entity from 
deva. Madhavadeva, the foremost disciple of Shankaradeva, 
afterwards Enumerated guru as a separate entity to signify his 
preceptor Shankaradeva’. The saints who followed the Bhagavata 
dharma propagated by Shankaradeva, do not differentiate 
between devotion (bhakti), devotee (bhakta) and the god 
(bhagavan). It is stated in the carita puthis that Damodaradeva 
was initiated in the Bhakti cult by an ascetic named Vasudeva 
hailing from Uresa. Shankaradeva addressed Damodaradeva as 
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partner (Samgi)®. We are also informed that Shankaradeva 
received the Bhagavata from Jagadish Misra. We have already 
stated that the customs of worship found in the Bhagavata were 
followed by the people of this region. It is perhaps probable that 
Shankaradeva received the Bhagavata purana with its 
commentary by Sridhara Svami from Jagadish Misra as instructed 
by Lord Jagannatha. It is also stated that Jagadish Mishra 
communicated to Shankaradeva not only the Bhagavata but also 
the Satvata tantra, the Visnusahasranama and the 
Srimadbhagavadgita.’ Shankaradeva was influenced not only 
by all these scriptures but also by the Bhaktiratnavali with its 
commentary by Visnupuri Sanyasi.!’ Madhavadeva translated 
in his Namaghosa, slokas from the Bhaktiratnavali and 
Bhaktiratnakara''. The Bhagavata purana, the 
Srimadbhagavadgita, the Visnusahasranama, the Satvatatantra 
are regarded with high esteem as the most authoritative work 
(Pramanya) by the followers of Vaisnavism in Assam. 


The Sruti (veda), pratyaksa, anumana, and aitihya 
(traditional instruction-mahajana prasiddhi) are enumerated in 
the Bhagavata as the four instruments of valid knowledge 
(pramana). Shankaradeva quoted the sfoka from the Bhagavata 
purana in his Bhaktiratnakara™”. The Vaisanava scholars of 
Assam have not discussed elaborately the instruments of valid 
knowledge (Pramana) in their writings like other philosophical 
thinkers. The Vaisnavas of Assam accepted the authority of the 
Sruti with regard to the adrsta dharma™. The devotees should 
observe all the duties prescribed in the Vedas and should avoid 
those which are prohibited“. The Bhagavata and the Gita are 
regarded with high esteem as the most authoritative along with 
the Sruti by the Vaisnavas of Assam in respect of dharma and 
darsana. 


It is observed that the followers of Vaisnavism in Assam 
are devout supporters of ekesvaravada or advaitavada. Visnu or 
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Krsna is the sole object of worship. According to the Vaisnava 
saints maya 1S neither different from nor identical with Isvara. 
So maya is anirvacya and hence an abstract object (bhava 
padartha). Maya is the power of Hari’. The greatness or power 
of Hari is stated to be acintya and so atarkya. Both the avarana 
and viksepa power are also recognised in the Vaisnavism. 
According to them the spirit (caitanya) superimposed by maya 
is Isavara'°. When maya is removed and the lingasarira is also 
vanished, the individual (jivatma) is united with the Soul 
(caitanya or Atma)’. The Soul (Caitanya) becomes the Supreme 
Soul (Parabrahma) when he is freed from all the superimpositions 
(nirupadhika). The Soul appears to be different due to the 
superimposition of maya. The individual (jiva) is not different 
from the Soul (Isvara)!®. The idea of the vendantins “brahma 
Satyam jaganmithya” is also warranted by the Vaisnava 
philosophers of Assam”. 


The Vaisnava thinkers of Assam propounds that there is 
no difference between the individaul (jiva) on the universe (jagat) 
and the self (Brahma). The individual and the self are identical. 
It is clearly stated in the vaisnava literatures in the following 
words : 


“yateka akruti mane mayamaya srusti / 
hena jani kevala brahmata diya drusti // 
mayamaya nama rupa savako upeksa / 
antaryami mai isvaraka matra dekha // 
Kuruksetra. 


samasta pranika vyapi achoho ananta / 
bahire bhitare samastate bhagavanta // 
yena ghata sava mati matra bicarata / 
sehi mate byapi acho ehi trijagata // 


ibid 
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tomara advaita rupa parama ananda pada 
tale mora magna hauka citta / 


Kirtana 
mayatese dekhaya bibidha pariccheda / 
svarupata tomara nahike kichu bheda // 
caitanya svarupe vyapi eka niranjana / 
tomaka bulibe dvaita kona ajnajana // 


Kirtana 
etekese mai ihaka ashraya 
kariloho krupamaya / 
advaita yihetu sikarane aka 
upasive yogya haya // 
Gopala Carana, 
Bhagavata, III/897 


It is traditionally believed that Bhattadeva, disciple of 
Damodaradeva, wrote a commentary on the 
Bhagavatabhavartha-dipika, entitled Bhavarthadipika vrtti. He 
has stated in connection with the exposition of the word “tat 
tvamas?”, that the Soul (Brahma) is the real form (Svarupa) of 
the individual (jiva). He also supports the views of Sri 
Sankarabhagavatpada and the Upanisads by way of reference to 
those views quoted in support of his own views. 


“tvam padartha - tat padarthan jivesvaram / 
vipratipattiriyam vadinam/ tathahi dehakara parinatani catvari 
bhutani tvampadartha iti carvakah / caksuradini 
pratyekamityapare / mane ityeke / ksanika vijnanamiti saugatah 
/ sunyamiti madhyamikah/ dehendriyatirikto deha parimana iti 
digambarah / karta bhokta jado vibhuriti vaisesika - tarkika - 
prabhakarah / jado bodhatmaka iti bhattah / bhoktaiva kevala 
bodhatmaka iti samkhya - patanjalasca / avidyaya 
kartrtvadibhak vastuto nirdharmakah paramananda svarupa 
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ityaupu nisadah / tat padartho yatha, sadeva saumyedamagra 
asiditi srutya jagatkaranam pradhanamiti samkhyah / 
pasupatireva jagatkaranam, sa ca cetano ’pi jivad bhinnah sa 
evopasya iti pasupatah / bhagavan vasudevo jagatkaranam 
tasmad-yutpadyate samkarsanakhyo jivah, tasman manah sah 
pradyumnah, tasmadahamkarah so’ niruddhah (?), tena 
karyatvajjivasya tena saha brahmano natyantabheda iti 
pancaratrikah / parinami nityah sarvajno bhinnabhinna iti 
Jaiminiya-stridandinasca (jainastridandinasceti kvacit pathah)/ 
nasti sarvajnatvadyupagatam brahma, amnayasya 
kriyarthatvena tatra tatparyabhavat / kintu vagdhenvadivat 
sarvajnatvadi drstya-jagat paramanvadi-jivaivopsya iti 
mimamsakah / asti nityajnanadimanisvarah prthivyadi 
kanyanumitah sa ca jivadbhinna eveti tarkikah / ksanikah 
sarvajna iti sangatah klesa karmavipakasayaiva paramrstah 
puruso nityajnana rupah pradhanamisa satva guna 
pratiphalitataya sarvajna samsaripurusa vilaksana eve svarah 
iti patanjalah/ advitiya - paramananda eva brahma tacca jivasya 
vastavam rupam mayaya sarvajnatvadi visistam jagadupadana 
mityaupanisadah//” (Bhavarthadipika vrttih, 1/1) 


It may perhaps be said that the Vaisnavas of Assam agree 
with the Vedantic philosophy of advaitavada, mayavada or 
vivartavada. The individual is the part of the Soul. It is stated by 
different Vaisnava saints in their writings®°. It is seen from the 
above discussions that the Vaisnava saints of Assam were ardent 
followers of ekesvaravada or in other words advaitavada 
propounded in the Bhagavata purana. Srimadbhagavadgita and 
Upanisads. 


Innumerable Satras were established in different places of 
Assam in order to propagate the Vaisnava dharma. Some minor 
differences accrued in the procedure of rituals and other customs 
in the satras and as a result four major divisions cropped up. 
These divisions are Brahma Samhati, Purusa Samhati, Kala 
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Samhati and Nika Samhati. The followers of Damodaradeva and 
Harideva are included in the Brahmasamhati, Purusottam 
Thakura, grandson of Sankaradeva, and his followers are 
included in the Purusa Samhati, the followers of Gopaladeva 
are said to be included in the Kala Samhati and the followers of 
Madhavadeva are included in the Nika Samhati. All these 
Samhatis agree with the fundamental principles of Vaisnavism 
except some minor differences in ritualistic observances. 


The references and quotations referred to here in this paper 
are from the book Asamara vaisnava darsanara rupa rekha, 
written by my father Acharya Manoranjan Shastri and published 
by Sti Ambikapada Choudhury, Guwahati, 1991. 


The references were quoted from the manuscripts. 


* + + 


1. Sharma, M. M. Inscriptions of Ancient Assam, Gauhati 
University, 1978. 


2. Srutva jagaranam visnoh ye na gacchanti tatravai / 
yamena sucitam tesam narakam yatanamayam // 
yo na nrtyati mudhatma purato jagare hareh / 
pamgutvam tasya janihi sapta janmani parvati // 
yah punah kurute gitam nrtyam jagarane hareh / 
brahmam padam tvadiyanca madiyantvasya-vaisnavam // 
parapavada samyuktam manastusti vivarjitam / 
Saktyopacara rahita mudasinam sali (x) kam // 
Kali yuktam visesena jagaram na ca madhavam / 
Sasastram jagaram yasya nrtyagandharva-samyutam // 
savadyam tala samyuktam sadipam sadhubhiryutam / 
salagrama sitagre tu yah karoti prajagaram // 
yama yama phalam proktam kotiyajna samudbhavam // 


Smrtiratnakara 
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tirthasevi stutiparo harerdevadya nindakah / 
visnubhaktiyuto martyo hriman vaisnava ucyate // 
Srnu Susrusaya bhaktya sarvatabharpanena ca / 
sraddhaya tat kathakhyayam kirtanairgunakarmanam // 
tat padamburuha dhyana tallimgeksarhanadibhih / 
harih sarvesu bhutesu bhagavanatma isvarah // 
iti bhutani manasa kamastan (?) sadhumanayet // 
na desa niyamastatra na kala niyamastatha / 
nocchistadau nisedho sti harernamani-lubdhaka // 
Samketyam parihasyam va stobham helanameva va / 
vaikunthanama grahanamasesagha haram viduh // 
dana vrata tapastirthaksetradinantu yahsthitah / 
saktaya deva mahatam sarvapapaharah subhah // 
rajasuyasva methanam jnana svadhyaya-vastunah / 
akrsya harina sarvah sthapitah svesu namasu // 
ଏ Xx ଏ X 
SamSsmaran samsmaran visnum namanyuccarayan hareh / 
mahapataka samyukto vrajed visnosca mandiram // etc. 
gitadhyayam pathed yastu slokardham slokamevava / 
Sarvapapa vinirmukto yati visnoh parampadam// etc. 
Stotranam paramam stotram visnornama-sahasrakam / 
hitva stotra sahasrani pathaniyam mahamuna // etc. 
mahabhaga vatakhyasya puranasyaikamaksaram / 
yah pathet paraya bhaktya gopradana phalamlabhet // etc. 
visnu bhaktisca mahabhagavata ukta -- 
Sravanam kirtanam visnoh smaranam padasevanam / 
arcanam vandanam dasyam sakhyamatma nivedanam //etc. 
vaisnavalaya samipasthan visnu sevasthamagatan / 
candalan patitan vapi sprstva na snanamacaret // 
utsave vasudevasya yo naro sucisankaya / 
tadrsam kalmasam drstva savasa jalamaviset // 
varsapradipa 
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yadyapi ami srikrsnara prasade sridhari sankari 
damodari bhaskari cario tika vicara karichi, tathapi 
praye sridhari 
tikara mate katha nibandhivo / tahara yukti suna / 
sankari tika jnanaka pradhana kari vyakhya kare, 
bhaskari karmaka pradhana kare; sridhari bhakti matra 
nirupana kare; damodari tiniyo yoga same kdahe // 
Kathagita, Ch. I 


he samajika sava damodari tikaye kahicha, duskara 
dekhaive tagi bhagavante karmayoga jnanaka kahila / 
sugame bhaktiyoga idanika kahiba // ' 
ibid Ch. VI. 
tasmad gurum prapadyeta jijnasuh sreya uttamam / 
Bhaktiratnakara 


la-snapada pankajaka dhari hrdayata / 
gurura carana mane kari sirogata // 


Anadipatana 
krsna pada pankaja yugale mane dhari / 
gurura carane mana sirogate kari // 
Rukminiharana 
krsna pada padmayuga hrdayata dhari / 
gurura carana mane sirogate kari // 
Hariscandra up. 
rama padapadma hrdayate dhari / 
gurura carana mane namaskara kari // 
Ramayana, uttara. 


bhagavatara satsanga, sahasranamara name, gitara 
ekasarna ei tiniti vastu vyakta kaile / siti gupte 
rakhichila, chota ata pai belagurita pracarile // 


Kathagurucarita, P.34 
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10. 


11. 


Oresa desara vasudeva vipra vesa / 
tahanta labhicho jnana bhakti upadesa // 
gomatha ata pache puchila purvata / 
Pparama anjasa patha bhagavata mata // 
srimanta sankare pache kahila sadari / 
sravana kirtana matra jana nista kari // 


Sri Sri Bangsigopaladevaracaritra 
Jagadisa iti khyato jagannatha pracoditah / 
anitva (?) sribhagavatam satvatam tantramuttamam // 


Saramaramam tatraitya sankaram sravayisyati / 
visnornamnam sahasram ca gita sastram-tathaiva ca // 


Acarya Samhita, quoted by Sankaradeva 


sankare bolanta age pailo hante aka / 
ratnakara sastre ami nakaro yatnaka // 


Baracarita, ed. Dinanath Bezbanua, 1987 


ye muktavapi nisprhah pratipada pronmiladanandam 
yamasthaya samasta mastaka manim kurvantiyam Sve vase / 
tan bhaktanapi tanca bhaktimapi tam bhaktapriyam 
sriharim vande santatamarthaye nudivasam nityam 
saranyam bhaje // 


Bhaktiratnavali - kantimala. 


yannama dheyena bhavabdhimaddhva tanyasamuttirya 
narah param padam / 

prapnoti patakyapi tam sanatanam sadamsadanan- 
damupasmahehrdi // 


Bhaktiratnakara 


muktita nisprha yito sehi bhakataka namo rasamaya 
magoho bhakati / 

samasta mastaka mani nija bhakatara vasya bhajo hena 
deva yadupati // 
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12. 


13. 


14. 


15. 


yara rama krsna name bhava sindhu tani pave 
parampada papi yata / 
sadananda sanatana henaya krsnaka sadaupasa karoho 
hrdayata // 

Namaghosa 


srutih pratyaksamaitihyamanumanam calustayam / 
pramanasyanavasthanad vikalpam sa virajyate // 


Bhagavata quoted in Bhaktiratnakara 


yaka bole veda sito isvara saksata / 
yito isvarara hante haiya ache jata // 


Niminavasiddha, 209 
yito papi kare guruka hela / 
vedako ninde yadi kono veta // 
Kirtana 
haribhakti raja marge guru padanakhacandra prakasita 
Sruti jananira pada pantha anusari / 


phuro huiya ami anandita skhalana nahike kadacita 
mahajana savo janiba niscaya kari // 


Namaghosa 


vede yaka bihiyache take buli karma / 
veda yaka nisedhiche sehito akarma // 
bihita nacari haya bikarma pateka / 
ehi tinibidha kailo tomaka pratyeka // 
Niminavasiddha, 207 
anadi rupini isvarara ardhakaya / 
vyakta bhaila mahamaya isvara icchaya // 


Anadipatana, 45 
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16. 


17. 


18. 


19. 


Suniyo prakrti ekogune nahihina / 
tomare amare kinciteko nahi bhina // 
mora nija sakati saksate dekho prana / 
sattvare kariyo maya jagata nirmana // 
tomaka tecailon ami ehi abhipraya / 
Janiyoka bhale tumi mora ardhakaya // 
tomare amare kicho nahi bhinnabhinna / 
mote yato lina yaha eikhani hina // 


ibid, 49-50 


acintya mahima hari purusa purana / 
lila kari aneka daityara laila prana // 


Kirtana 
cf. Bhaktiratnakara, 22/1 


mayaye edila linga sarira bhagila / 
apunara atma paramatmate lagila 


Kirtanghosa aru Namaghosa 
ed. M. Neog, P.526. 


nitya niranjana svaprakasa atma eka / 
maya upadhira pade dekhaya aneka // 


Kuruksetra 


yadyapi tomata kari jiva nohe bhinna / 
tathapito bhaila prabhu tomara adhina // 

Dasama, 1698 
isvarata kari jiva bhinna nuhi santaavikari haya / 
bhrantiye ajnana avarila huya aponakanajanaya // 

Bhaktiratnakara, 768 
brahma vyatireke yata dekha ana / 
Janita upaji ache yena sarpajnana // 
Bhagavata, XII. 
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yahata micha prapanca prakase / 
Kathabhagavata. 
20. tomarese amsa ami jiva jhaka / 
Kirtana 


brahmarese amsa jiva jagata sakala / 
ghate ghate ache yena jahnavira jala // 
yena eka lohitara suti asamkhyata / 
isvarara amsa anu amsa haila jata // 


Sri Candrabharati, Bhagavata, Sk.IV. 


Professor, Gauhati University, Assam. 
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VAISNAVISM AS RELIGIO - 
PHILOSOPHICAL MOVEMENT 
WITH SPECIAL REFERENCE TO 
SRI TALLAPAKA ANNAMACARYA 


C. Ramaiah 


It would not be an exaggeration to say that no one has 
done so much to the cause of understanding, assimilating and 
spread of Vaisnavism giving expression to his devotional fervor 
to the Lord of Seven Hills, than Sri Tallapaka Annamacharya in 
Andhra Desa. A Vaisnavite par excellence he composed 32000 
Sankirtanas!' in praise of Vaisnavite deities in general and Lord 
Srinivasa (Balaji) in particular. 


1) Biographical sketch of Sri Tallapaka Annamacharya, 
iil) Annamacharya’s Vaisnavism, 

iii) Annamacharya’s Philosophical stand-point, 

iv) His criticism of the Advaita doctrines, and 

Vv) Saranagati is the only way. 


i) Biographical Sketch of Sri Tallapaka Annamacarya : 


Tallapaka Annamayya, later known as Annamacharya, was 
born in the year 1408 A.D. at a small village cailed ‘Tallapaka’ 
in Rajampet Tq of Cuddapah District in Andhra Pradesh and 
died in 1503 A.D. after an eventful life. His parents were 
Narayana Suri and Lakkamamba. Narayana Suri was known for 
his learning in Vedic tradition and Lakkamamba was a devotee 
of Madhava. 


Since the couple had no children for long, they left for 
Tirumala to propitiate the Lord Venkateswara to beget a son. 
Having entered the Temple at Tirumala, they prostrated before 
the garuda Kambam and remained enraptured offering worship 
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to Venkatanatha. The couple were offered Lord’s Sword 
‘Nandaka’, in their dream. Filled with delight that it was an 
indication that the Lord’s sword Nandaka would be born to them 
as the child, they happily returned to their vilage. Accordingly a 
child was bom to them in Nandakamsya? whom they named 
*‘Annamayya’. 


It is said of the Child Annamayya, that he would not touch 
the milk unless he is told that it was the prasada of the Lord 
Srinivasa, he would not go to bed unless lulled by the devotional 
songs praising the glory of the Lord, he would offer his 
pranamams to the Lord when told to do so. 


Suffused with the thoughts of Srinivasa - the presiding 
deity of Tirumala, right from his childhood, Annamayya could 
think about nothing but Srinivasa, talk about none else but 
Srinivasa and do no other deeds but those that were pleasing to 
Srinivasa. Naturally he found it difficult to discharge the duties 
entrusted to him by his parents, brother and sister-in-law thus 
frequently incurred their displeasure. Annamayya could not be 
at home in his own home. The choice between the alternatives 
whether he should confine himself to his home disobliging his 
parents, brother and sister-in-law or should leave the house in 
search of the service of the Lord of the Seven Hills was thus 
inevitable to him and his preference to the latter was natural. 


One day he happened to see a group of devotees on a 
pilgrimage to Tirumala singing in priase of Srinivasa and dancing 
in spiritual ecastasy. Annamayya joined the group and arrived at 
Tirupati along with them®. This is the turning point in his life, he 
got away from the fold of his mortal parents and came under the 
benevolent protection of the immortal parents of the universe - 
Srinivasa and his consort. 


The very sight of the Seven Sacred Hills (Sesachalas) 
inspired Annamayya. Some are induced to write (compose) by 
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Royal patronage while some are inspired to do so by the feeling 
of divine service. The Astadiggajas* had Sri Krisnadevaraya and 
Nannayya’ had Raja Raja Narendra to patronise them in their 
writings. But Lilasukha and Balakrsna, Ksetrayya had Muvva 
Gopala, Ramadoss had Sri Rama to inspire them in their 
compositions. Annamayya had Srinivasa to inspire him to think 
and to induce him to compose his Sankirtanas. True to the 
tradition of saints, Annamayya made his life’s mission, the 
attainment of spiritual solace as against the amassing of material 
possesions. It is in tune with the spirit of his ideal that he refused 
to sing in priase of mortals, however great they were, even at the 
risk of suffering indignity. Having been overwhelmed by the 
lyrical excellence of Annamayya’s Sankirtanas, Saluva 
Narasimharaya requested Annamayya to sing in his honour. 
Annamayya refused to oblige the king stating that 


“The tongue soaked in praise of Narahari 
will not be inclined to priase others 

The Head that bowed to Murahari 

Will not be willing to bow to others.® 


The raw material for his compositions is drawn from the 
Hindu tradition - Vedas, Puranas, Itihasa, Gita, Divya Prabandhas 
of Alvars, festivals, ceremonies and other social and religious 
functions of the period. The originality of Annamayya consists 
in using this material in a unique way (in his compositions) which 
resulted in his sankirtanas which are the master - pieces of artistry. 
Like a sculptor who transforms a bare rock into an exquisitely 
beautiful statue, like a musician who composes songs in the 
melliflouous rages (out of the saptasvaras), like a literacy genius 
who produces master-pieces of literature out of seemingly 
ordinary words, Annamayya composed his Sankirtanas from the 
raw materials drawn from different sources. In his sankirtanas 
we witness the harmonious blend of the sculptor, the musician 
and the man of letters. Every sankirtana is an embodiment of 
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these three excellences. It is for this reason that Annamayya’s 
grandson Chinnanna speaks of Annamayya’s Sankirtanas as 
follows : 


Whatever word Annamayya uttered has become immortal 
Whatever he sang it has been applauded as acme of singing. 


When grief becomes so intense that one cannot contain it 
and words prove inadequate to express it, one bursts into tears. 
Similarly when Bhakti is so deep that the ordinary language of 
reporting proves ineffective or inadequate to expres it, one resorts 
to the language of singing and dancing in ecstasy. In such a 
situation no conscious effort is made to compose, it bursts forth 
spontaneously like the poetry of Valmiki on seeing the pitiable 
death of the male Krauncha bird and the agony manifest in the 
female bird on account of its separation from the beloved. 
Annamayya’s sankirtanas are the outbursts of devotional ecastasy. 
They are spiritually consoling, intellectually illuminating, morally 
ennobling and emotionally satisfying. The laymen feel at home 
with them, the scholars are induced to explore to have an insight 
into his thought, philosophers search for pearls of wisdom in 
them, the men of letters find in them monumental pieces of 
literature, the musicians think that each sankirtana is not only an 
invocation to the Lord but a marvel in music. 


ii) Annamacharya’s Vaisnavism : 


Though Annamayya was a Smartha by birth, he was 
initiated into Vaisnavaism by one “Ghanavisnu” a Vaisnava Yati, 
at the behest of the Lord Himself. He feels grateful to Bhagavan _ 
Sti Ramanuja for having given such a noble path as Vaisnavism. 
Expressing his gratitude to Ramanuja, Annamayya observes : 


It is because of his kindness that we took to Vaisnavism 
It is because of him that we could find the Tirumani 

It is he who initiated us in the Astaksarimantra 

He is Ramanuja who is God here and hereafter 
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It is he who disclosed to us the secret of Vedic lore 

It is he who showed us the path of Saranagati 

It is he who gave us the five mudras as insignia of Vaisnavism 
Indeed Ramanuja is a God who talks. 


a) All are Vaisnavaites : 


There is no one in the world who is not a Vaisnava. As the 
entire universe is suffused with the influence of Lord Visnu. 


The entire universe being filled with Visnu 

Where is the need to accept other God (out of illusion) 
Those who have realised this truth 

Are sure to be meritorious 

What does it matter if one worships others? 

What does it matter if one thinks of others? 

(as long as one knows that) all of them are the 
Manifestation of Srihari 

Enough if people have realised this.’ 


b) Vaisnavism is our daily prayer : 


Friendship with the followers of Vaisnava tradition is our daily 
prayer 

It is the religion of Ramanuja that is my luminous daily prayer. 
Worship of the feet of the holiest devotees of the Lord is our 
daily prayer. 

Uninterrupted listening to the great deeds of the Lord is our daily 
prayer. 

Continuous recitation of Tirumantra by turns is our daily prayer. 
Feeding the devotees of the Lord, the father of Manmada is our 
daily prayer.® 


Cc) Spirit of Vaisnavism 


Vaisnavism is for everyone who seeks the Lord 
It is the honey of (devotional) love 
Renunciation of desires of all objects is Vaisnavism 
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Freedom from the bouts of frequent anger and dogmatic 
insistence is Vaisnavism 

Freedom from the temptation of pleasures and pains of the 
beautiful body is Vaisnavism. 

Not to become slaves to the allurements of the senses and not to 
succumb to their temptations is Vaisnavism. 

To give up all means (and to take refuge in you) is real 
Vaisnavism. 

To repeat the name of the Lord Venkateswara is Vaisnavism’ 
Without thinking of any other means than Bhakti 

Feeding oneself on the holy water and holy food offered in the 
temple. 

Realising that Venkateswara is the only asylum (refuge) 

Life based on pure heart is the holy Vaisnavism!’® 

One who is free from pride and prejudice and keeps the mind 
purged of desires alone is a Vaisnava!! 

It does not matter to which caste one belongs in so far as he has 
realised Han’? 


iii) Annamacharya’s Philosophical Stand-Point : 


There is no doubt that Annamayya’s views on philosophy 
emanate from his commitment to the tenets of Visistadvaita. 
There is abundant unmistakable evidence in his sankirtanas to 
show that he was committed to the reality of Tattava Traya-God, 
self and matter and their inseparable relation as envisaged in 
Visistadvaita”’. Annamayya observes that the secret teachings 
of Vedanta could be rendered explicit in just three words, viz., 
self (Jiva). God (Deva) and matter (Prakrti)!*. To understand the 
true nature of the Self (Jiva) to know the splendour (Vaibhava) 
of God and to comprehend the wealth of Prakrti (Prakrtisampada) 
is to have an insight into the secret of Vedanta in its manifold 
forms". In his Sankirtanalaksana, Annamayya defines 
Adhyatmika Sankirtana as that which has as its motive force the 
knowledge of discrimination (Viveka) as to body, soul and God, 
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and embodies similarly the sense of the comparative values of 
the world and the scriptures of Dharma and Adharma'®. 


Annamayya is awe-struck by the Divyamangala Vigraha 
of the Lord of the Seven Hills. He records how the Lord is viewed 
differently by different people according to their powers of 
comprehension. 


The Vaisnavites adore you as Visnu 

The Vedantins talk of you as Parabrahma 

The Saivites and other devotees think of you as Siva. 

The Kapalikas flatter you as Adibhairava 

The Sakteyas look at you as the form of Sakti 

People subscribing to different systems of philosophy worship 
you in different ways according to their conceptions. 

You are small for those who think of you with inadequate 
knowledge. 

You are great for those who think of you with adequate knowlege. 
You do not lack anything after all, as the water so the lotus. 

As water in the wells in the viscinity of Bhagirathi is nothing 
but that which springs from 
Bhagirathi itself.” 


The Lord of the Seven Hills is his Archavatara whom he 
calls Parabrahma, his philosophical Absolute. But Annamayya’s 
parabrahman is not the Nirguna Brahman of Advaita. He is 
Saguna, Sakara, independent (Svatantra), emobidment of 
affection (Daya), the inner ruler (Antaryami), the giver of gifts 
(Data) the saviour with countles names and five forms’®. He is 
his object of veneration, admiration and adoration. He is the 
father and the mother!®. Annamayya is conscious of his meekness 
and his dependence on Lord Srinivasa at every step. “There is 
no one ( who is) more meek than myself, there is no one greater 
than you®.” The duality that the worshipped is different from 
the worshipper, which is central to Visistadvaita is central to 
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Annamayya’s sankirtanas also. But though the worshipper is 
different from the worshipped, he is not independent of the latter 
but dependent on Him like the fragrance (quality) on flower 
(substance)?! another doctrine central to Visistadvaita. The 
absolute of Advaita transcends all forms of invocation and 
worship. But Annamayya’s Absolute is a God that responds to 
the creatures in distress if they take refuge in Him. He is Narayana 
to Gajaraja, Narasimha to Prahlada, Rama to Vibhisana and Krsna 
to Draupadi. 


Annamayya says that Srinivasa is the inner ruler 
(Antaryami) of everything in the Universe, animate and 
inanimate. 


“The lives (of all) are but the doings of Isvara 

The wise having known you served you alone 

Not able to know you and the logic of your actions 

(Your control over the actions of everybody) 

people ascribe their lot to their luck (adrsta)”? 

Not able to determine the mystery of your creation 

Some ascribe their lot to their merits and demerits (Marma) 
Not having considered your divine - Sport (lila) 

and being ignorant of your great deeds (mahimas) 

people consider diversity to be the very nature of the Universe’. 


iv) Annamyya’s Criticism of the Tenets of Advaita School : 


Annamayya was very much aware of the philosophical 
disputations concerning issues such as the nature of the ultimate 
Reality, whether it 1s sakara or nirakara, saguna or nirguna, 
whether the world is real or illusory, whether Atman and Brahman 
are different or non-different, whether souls are many or there is 
only one soul. As one committed to the tenets of Visistadvaita, 
Annamayya disapproves the Advaita doctrines that Brahman is 
Nirakara and Nirguna, that self is one, that the individual self is 
non-different from Brahman and that the world is illusory, and 
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criticises the Advaitin as having distorted the scriptural asertions, 
thereby courting certain absurdities. 


a) Criticism of Advaita doctrine that Brahman is Nirakara: 


Annammaya shows that the doctrine of the Advaitin, that 
Brahman is formless, lands him in self-contradictions. The 
Advaitin for instance accepts that : 


The Sruti declares the Reality as Purusa 

But he (Advaitin) considers it (Purusa) to be devoid of from 
He accepts that the Brahmins are bom from His face 

but he regards Him as devoid of limbs 

He accepts that Ksatriyas are born from His shoulders 

but he regards him a non-entity. 

He accepts that the Vaisyas are born from His thighs 

but regards His body as unreal 

He accepts that the Sudras are born from His feet 

but believes that He has no form 

He accepts that he salutes Him but believes 

that God has no eyes 

He accepts that he supllicates Him but beleives that 

he has no ears. 

He accepts that he can make food offerings (naivedyam) to Him 
but believes that He has no mouth 

He accepts that he offers incense to Him 

but beleives that he has no nose. 


Annamayya observes “Approaching you and bowing down 
to you always, these ignoramuses say that you are formless”. 
To the question that if Brahman is Sakara “why do some people 
believe that he is Nirakara ?”, Annamayya’s answer is that not 
that the Brahman is really devoid of form (Nirakara) but it is our 
inability to cognise the Reality that makes us think that He is 
formless? He observes that for all devotees (upasakas) Reality 
with attributes (Saguna) is the truth, and that Reality with form 
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(sakara) worshipped by all sages is the truth.?” The only way out 
of these contradictions of the Advaitin, Annamayya believes, is 
to give up the idea that Brahman is Nirakara. 


b) Criticism of Advaita interpretation of the Mahavakya 
‘I am Brahman’. 


The Visistadvaitin considers the self (Jiva) as different from 
Brahman. But though different from Brahman it is not 
independent of Brahman, The relation between Brahman and 
the self is construed as the relation between. 


i) the master and the servant 

ii) ~ the dictator and the dictated 

iii) the substance and the attribute 
iv) the principle and the subordinate 
v) the self and the body. 


In all these instances though the second is methaphysically 
different from the first, it cannot be independent of the first. Its 
nature is such that it is always subordinate to and dependent on 
Brahman and hence Atman can never be identical with Brahman 
in Visistadvaita. But the Advaitin committed to the notion of 
non-difference of Atman and Brahman, is constrained to believe 
that Atman, the individual self is non-different from Brahman. 
Annamayya takes the Advaitin to task here. Criticising the 
Advaita interpretation of the Mahavakya ‘I am Brahman’, 
Annamayya observes : 


Do not our elders like Vamadeva, Vasista, Vyasa etc 

Know this much ? 

If individual self itself (man) is God why should he take to the 
practise of austerity 

(tapam) and utterance of sacred mantras (japa) 

Where is the need for the worship that people often take recourse 
to? 
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Bent down with age why should one desire for and beg for (food) 
at every house ? 

On the plea that he is God why cannot he rule over the entire 
world? 

If man is (independent) all in all (god). 

Why should be suffer poverty and pain ? 

Why should be suffer diseases ? 

Why should there be (ridiculous) birth and death (for him) ? 
Why not he show this mettle in the presence of the three Gods ??3 


The fact that man takes recourse to austerities, utterance 
of sacred names and worship, begs for his food at every house, 
suffers poverty, pain and disease and is subject to birth and death, 
clearly indicates that he is not independent and hence He is not 
God. He should realise his dependence on Sri Venkatesa and 
surrender himself to Him. Continuing his attack Annamayya 
observes further : 


“They (Advaitins) are not free nor are they prepared to surrender 
themselves to God. 

These embodied ignoramuses are full of pride 

Even Gods like Brahma do not claim themselves to be Brahman 
But take refuge in Hari when they are in distress 

Men in this world are such that they claim themselves to be God. 
And they do not know the time of their death and birth 
Disciplined ones (Yogins) like Sanaka take to the path of Bhakti 
to Sauni (God) 

But the wicked do not take to the path of Bhakti thinking 
themselves to be wise.” 


Annamayya says that those who cliam themselves to be 
Gods are only demons. See how absurd their position is, 
Annamayya says, that : 


“In their houses they worship the God 
But in the world they consider themselves to be Gods.’ 
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¢) Critism of Ekatmavada 


Comitted to the doctrine of the plurality of souls 
Annamayya takes cudgels against the Ekatmavada of the 
Advaitin. 


“O ye advocates of Ekatmavada, what is your answer for these 
questions ? 

How can you overcome the contradictions in the world. 

On your assumption that Atman is one, should it not follow that 
‘If one commits sin all others become sinful ? 

Should not the merit of one accrue to all ? 

If one becomes a demon should not all become (demons) ? 

If one become a God should not all become (Gods) ? 

If one becomes impure should not all become (impure) ? 

If one is pure should not all (be pure) 

If one enjoys sexual pleasure should not all enjoy (it) ? 

Should not all share the sorrow of one ? 

If one gets released should not all get released ? 

If one gets bondage should not all get (it) ?3' 


The way out of these contradictions is to accept the plurality 
of souls. The spirit of Annamayya’s reasoning reminds us of the 
reasoning of Isvarakrsna in his Samkhya-Karika XVIII where 
he puts forth several arguments in defence of the plurality of 
purusas.” 


d) Criticism of Mithyavada : 


In the Visistadvaita tradition all the three - the world, the 
self and God are real. The first two, of course, always depend on 
the last like the fragrance on its flower, but their dependence 
does not make them unreal. Adverting to the Advaita view that 
the world is illusory, Annamayya observes that it is only the 
immature persons that consider it illusory. “Mature (wise) persons 
like Vyasa do not consider the world as illusory (Kalla), but talk 
abudantly about it in the Puranas” 
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‘Not having observed your invisible pervasion everywhere, some 
consider everything ilusory(mithya)3 


‘If they consider this world as unreal (kala) how could they 
account for their birth ? 


If birth is considered natural, why should they die 733 


They study the Vedas but they consider the universe to be ilusory 
(kalla)Though they are bom, they consider their birth to be 
illusory (maya) 


Though Visnu exists they consider Him unreal. 


They consider that there is no jiva but court the company of 
young damsels.3® 


v) Sarangati is the only way : 


Annamayya is alive to the interminable controversies 
prevailing at that time regarding the nature of ultimate Reality, 
whether it is Saguna or Nirguna, Sakara or Nirakara, whether it 
is of the nature of Bhava or Abhava, sat or asat and confesses his 
inability to endorse any one position. 


He observes that neither reason, nor the scripture nor the 
wise men can offer clues in resolving these issues. Annamayya 
confesses that it is only the benevolent Lord out of his mercy 
that can throw light on these questions. Therefore surrender to 
Lord is the only way to our knowledge of the nature of Reality 
and to our realisation. 


In you lie everything - pleasures and pains 

I surrender to you ‘o’ husband of Laksmi 

That Reality is Saguna and Nirguna, that it is made of parts 
(savayava) and is devoid of parts (Niravayava) - 

There are numerous disputations. 


All the studies in the world leave us only in doubt 
They do not resolve the problem - inscrutable is your 
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maya, people of different faiths - Vedic and non- Vedic, 
Dispute wenemently with one another 
The views of the wise are but diverse. 


They are at a loss to establish conclusively any one (view) 
The nature of Reality cannot be understood even by the ways 
of Karma and Jnana-however effective they be 

O Lord on earth, you please rescue us 

If you do not throw light, the dispute can never be resolved’ 


This, however, should not be interpreted to mean that 
Annamayya is undecided on the nature of ultimate Reality and 
hence is not firmly committed to Visistadvaita. There is no doubt 
that his views are firmly rooted in the Visistadvaita tradition. 
His confession regarding the nature of ultimate reality that he is 
not able to decide, and his leaving it to be solved by Lord Himself, 
is nothing but an act of seeking refuge in God even in matters 
concerning knowledge (of reality) - an attitude central to 
Visistadvaita. 


Referring to the limitations of the discussive reasoning as 
an aid to settle the nature of ultimate reality, Annamayya observes 
that instead of showing us the way it simply leaves us baffled 
and confused. The technique of resolving the ultimate questions 
through discursive reasoning resembles the technique of cleaning 
the mud wall with water. The more we pour water on it to clean 
the more muddy and dirty it becomes. Similarly the more we 
attempt to settle the issues concerning the nature of ultimate 
reality through the art of debate and reasoning the more confusing 
and elusive the issues become. Annamayya holds the view that 
the path of surrender is safer than the path of six religions 
(Sanmatas) to know God.” Let one be well versed in the six 
sastras, six religions (matas) and six duties (Karmas), Annamayya 
observes, that except by seeking refuge in the Lord there is no 
other way for knowledge and realisation (of truth), for the 
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devotees like Narada having discerned different paths, 
(to perfection), finally took refuge in the Lord alone.?® 
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VEDIC FOUNDATION OF VISNU’S 
INCARNATIONS 


Dr. Madhusudan Mishra 


Preliminary : Almost all religious systems in India quote the 
Vedic texts, many a time without adequate reasons, to prove their 
authoritativeness as well as special character in comparison to 
others. This is also true to Vaisnavism. However, at the same 
time, it must be noted that the nature of many vedic gods 
underwent drastic changes during the long course of their 
development, which is mainly responsible for such an approach 
of Indian religious systems. 


Vaisnavism revolves around Visnu, one of the three 
prominent gods of Hindu religious belief. Visnu, who was 
occupying a comparatively subordinate position in the Rgveda 
began to rise in strength and importance during the post-samhita 
period, particularly in the Brahmana-s, while during the epic 
and puranic period he rose to the height and rank of the Supreme 
god. The seed of Vaisnavism which was in a germ form in the 
Vedic texts is seen to have grown to a gigantic tree with 
numberless features and branches in later Vedic period. One such 
feature is the concept of incarnation of Visnu. Even though the 
avatara-s of Visnu are variously given by various authorities, I 
shall deal with only three avatara-s of Visnu which have a Vedic 
genesis and thereby try to illustrate the nature / form / type of 
Vaisnavism during the Vedic period. 


Among the various incarnations of Visnu, only five, 
namely, the Dwarf (vamana), the Boar (varaha), the Fish 
(matsya), the Man-Lion (narasimha the the Tortoise (Kacchapa) 
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ncarnations have a Vedic origin. In this paper - I intend to make 
an attempt to portray the Vedic form of Vaisnavism through the 
origin and development of those incarnation. 


The Dwarf Incarnation : 


Among the various activities of Visnu, the one that arrests 
the view of scholars is that of his stepping over three regions. 
This activity of Visnu is recorded in all the four Vedic Samhita- 
$. Some such instances are : 


1. Idam Vishnuh vicakarame tredha nidadhe padam. 
Samullhamasya Pamsure 


(Rgveda : 1.22.17; Vajasaneyi Samhita : 5.15, 34.43; 
Samaveda : 2.1020; Atharvaveda: 7.26.5). 


2. yah parthivani vimame rajamsi .. vicakramanah tredha 
urugayah (Rgveda : 1.154.3). 


3. ya imam dirgham prayatam sadhasthameko vimame 
tribhirit padebhih (Rgveda : 1.154.3). 


4. yah parthivani tribhirad vigamabhih uru kramistoh 
urugaya jivase (Rgveda : 1.155.4) 


It has also been told in the Rgveda (1.154.2) that the three 
regions reside in the three steps of Visnu - 


yasyorusu trisu vikramanesu adhikshiyanti bhuvanani viswa 


This has been explained in manifold ways by the. ancient 
commentators like Yaska (Nirukta : 12.19), Durgacarya (in his 
commentary on Nirukta). While in some cases the terrestial, the 
atmospheric and the celestial regions are understood by the three 
pada-s, in some other cases the rising, the midday and the setting 
Suns are understood. However, a clear-cut conception is given 
by the Brahmana-s, wherein the three steps of Visnu are closely 
associated with the dwarf incarnation. In this context the 
Satapatha Brahmana (1.2.5.1-7) narrates the following story : 
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Devasca va asurasca ubhaye prajapatyah prasprudhire, Tato 
deva anuuvyabhivasuh/ Atha ha asura menire asmakamevedam 
khalu bhuvanamiti. Tam hocuh hantemam pruthivim 
vibhajamahe ..... Teonemam sarvam pruthivim samavindanta 


A similar type of story is told in the Taittiriya Brahmana 
(3.2.9.7) also. This conclusively proves that the origin of the 
dwarf incarnation of Visnu lies in the Brahmana-s, which 
develops further in later texts and attains a full-fledged shape in 
the purana-s, which glorify the miraculous deeds of Visnu in 
boundless ways. In this connection, it may be noted that while 
the trivikrama concept of Visnu is of Rgvedic origin, that of 
Vamana is Brahmanical in nature and these two have never been 
mixed up in any Brahmanic text of antiquity. 


The Boar Incarnation 


Visnu’s relationship with sacrifice is highly extensive and 
sacrificial epithets are attached to him more frequently in 
camparison to others. The Srimadbhagavatapuranam (3.13. 34 
- 39) narrates the yajna-varaha form of Visnu in great detail. It 
also tells that Visnu took this form to rescue the earth. This 
concept finds a very faint mention in the Rgveda (1.61.7), which 
has been expanded further in the Purana-s. It says : 


musayad Visnuh pacatam sahiyan vidhyad varaham tiro 
adrimasta. 

Only in another one occasion (Rgveda : 8.77.10) this has 
been referred to wherein the poet tells to Indra : 


Visva it ta visnurabharat urukramstvesitah sata mahisan 
Kshirapakamodanam varahamindre emusam. 


It is beyond any doubt that the first reference is an 
ornamental illustration, wherein Varaha is the symbolic name 
of Vrtra. The term Var or Var stands for water and the root ah 
(belonging to the svadi class) means to pervade. Vrtra is called 
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Varaha as it covers the waters and does not allow them to flow. 
On the other hand, the Taittiriya Samhita (7.1.5.1) narrates 
another story where Visnu in the form of Varaha rescued the 
earth which was submerged in waters : 


apo va idamagre salilamasit / Tasmin prajapatirvayurbhutva 
acarat. Sa imapasyat / Tamvaraho bhjutva acarat. 


This idea has been further expanded in the Taittiriya 
Brahmana (1.1.3.5) and Taittiriya Aranyaka (1.10.8). 


Even though the concept of Varaha differs from each other 
in thee two stories - in the first it refers to an asura and in the 
second to a divine power - at least one thing is clear that the 
Mahavaraha concept aves its origin to the Vedas. It is indeed 
interesting to mention here that the name Narayana has an 
intimate relationship with the Varaha concept, as it also means 
“one lying in water”. 


The Fish and the Tortoise Incarnations 


Like the Boar incarnation, Visnu had two more 
incarnations, namely the Matsya and Kurma which were related 
to Prajapati in the ancient Vedic literature. But later on the all- 
pervading Visnu managed to get them related to him. 


The manu-matsya episode of the Satapatha Brahmana 
(1.8.1.1-19) extensively deals with the protection of Manu by 
the fish endowed with divine power. With regard to the Tortoise 
incarnation, we get detailed acounts in the Puranas. The 
Satapatha Brahmana makes a preliminary reference to the 
tortoise as indicative of the highest power of the Universe. It 
tells: 


Sa yat kurmo nama / Etad vai rupam krutva prajapatih prajah 
asrujata / Yadsrujata akarot tat, yadakarot tasmat kurmah / 
Kasyapo vai kurmah / Tasmadahuh sarvah prajah kasyapa iti. 
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(Satapatha Brahmana : 7.5.1.5). Here it is interesting to 
see the derivation of the word Kurma to do with aunadika manin 
: He is called kurma because he did the work of creation). 


The Man-Lion Incarnation 


There is no reference to the man-lion incarnation of Visnu 
in any Vedic text of antiquity. However, for the first time we 
come across a so-called gayatri on narasimha in the Taittiriya 
Aranyaka (10.1.7) which runs as follows : 


Vajranakhaya vidmahe Tikshnadamstraya dhimahi tanno 
Narasimhah pracodayat. 


Tradition doubts the authenticity of this mantra and 
therefore we don’t have any other concrete evidence in the Vedic 
literature with regard to the man-lion incarnation of Visnu. In 
this context it is important to mention here that in ancient Greek 
religious system we come across a half-female, half-lion divine 
form named sphinx. That might have influenced the Indians to 
develop a parallel concept in their religious tradition too. 
However, it must be bore in mind that Narasimha was originally 
an epithet (meaning a male-being with the physical prowess of a 
lion) which has been further elaborated in later Purana-s. But 
one finds it really difficult to believe that the gayatri mantra 
under reference is the origin of an episode like that of Nrsimha- 
Prahllada - Hiranyakasipu. 


Conclusion : 


From the above discussion it is evident that Visnu finds 
tremendous applause in the Vedic literature, particularly in the 
Brahmana-s, which extensively deal with various aspects of the 
glorious deeds of the deity. Those small but vital references have 
been skill fully used by the Purana-s and those potential concepts 
have been given elaborate treatment highlighting the miraculous 
deeds and demonstrations of Visnu, which elevate him to the 
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rank of the Supreme god. It would be therefore logical to conclude 
that Vaisnavism which has sprung from the early Visnu worship 
has a strong Vedic backdrop. 
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VAISNAVISM IN RAMANUJA 
PHILOSOPHY 


Subas Chandra Dash 


1.0 The philosophy of Sri Ramanuja is most important among 
the Bhakti School of Vendanta. His philosophy is famous for 
the depth or the thoroughness of the doctrines it preaches, and 
smultaneously, it also teaches us the balanced devotionalism. 
Ramanuja was the first comprehensive critic of the Vadanta which 
was propounded by Sankara some three centuries before him. 
He had hostile attitude towards the Advaitic interpretation of 
the unity. According to him unity is the subordination of diversity 
to unity rather of sublation of all diversities. His Vedanta is the 
description of philosophical Vaisnavism as his idea is supported 
by his devotional ideologies. According to him the Upanisadic 
Brahman is Visnu or Narayana. This is the turning point where 
his Vedantic philosophy turns towards religion. In his Vedantic 
Vaisnavism, two streams of thought’, i.e. the Vedic and the 
Vaisnava came to mingle in a single line of qualified Monism. 
The tenets of Visistadvaita philosophy may very well be 
summarised under three topics namely - /svara, cit and acit. 


1.1 Isvara - Ramanuja severely criticised the Advaita 
philosophy by the theory of ignorance and the 
compartmentalization of reality into Paramartha and 
vyavaharika. According to ,Ramanuja, the Supreme Absolute 
Being the Brahman is Purustottama, Visnu or Narayana. He is 
not featureless. He dwells everywhere. His svarupa is within 
Himself. He has five characteristics called as Satya, Jnana, 
Ananta, Ananda and Amalatva. Amalatva means stainless or pure, 
i.e., free from the karma vandhana which is the cause of all 
imperfections in Jivas. Sri Ramanuja often describes the Brahman 
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as jnanandadisvarupa. All these are his essential features and 
svarupa. In Ramanuja philosophy the inherent nature of Brahman 
is totally different from the svabhava or the auspicious quality. 
He has countless auspicious qualities which are otherwise known 
as kalyanagunas. The qualities are manifested in Him in relation 
to the finite beings. But the inherent nature is totally unrelated 
to anything. The svabhavas or the characteristics of Bhagawan 
are identified with the powers (bhaga’s) described in Visnu 
Purana. They are jnana (omniscience), bala (omnipotence) and 
eisvarya (lordship), sakti (creative power), virya (immutability) 
and tejas (splendour). Besides these there are many more 
qualities. The features like - gambhirya (unfathomable grandeur), 
audarya (generosity), karunya (compassion) are also important 
qualities of God. 


As Ramanuja points out that Narayana Visnu is the 
Purusottama or Paramapurusa who possesses all such above 
qualities, He is regarded as the Paramatman or Lord of the 
Universe.? 


His qualities are auspicious, unlimited, unsurpassed and 
innumerable. Further He is described as the Lord of all.* He 
creates the world and destroys it. God also has a role to those 
who are regularly having a constant relation with Him through 
devotion, He blesses them and grants favours. Individual (Jivas) 
souls are created by God and everyone enjoys according to their 
karmas. God does not want anything from His devotees but 
whatever is offered to Him with devotion is received by the Lord 
instantly.” 


The Supreme Being is Narayana synonymous with Visnu. 
Narayana means He who is the ayana ‘dwelling place’, i.e. the 
source, support and dissolving ground of all Naras or Jivas 
including inert matter too. The name Narayana as denoting the 
Supreme Being is established on the basis of the Vedas and 
universally accepted texts like the Visnu Purana, the 
Mahabharata, etc. In the Mahanarayanopanisad it is mentioned 
as - Indeed then there was only Narayana, not Brahma or Isvara 
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(Siva). There are however in the Visnu Purana and other texts 
such passages like Janardana assumes three names Brahma, Visnu 
and Siva to create, sustain and destroy which seems to contradict 
this theory. But Ramanuja answers that - such passages mean 
only that He (Visnu-Narayana) is the inner self of the whole 
phenomenal world consisting of these deities and other beings. 
The trinity can be adjectivally applied to Narayana since Narayana 
is the indweller in Brahma, Siva, etc. These terms ultimately 
refer to Narayana only. 


1.1.1. Bhakti 
The devotion - Bhakti is normally accepted to be ninefold - 


Sravanam kirtanam visnoh smaranam padasevanam arcanam 
vandanam dasam sakhyamatmanivedanam 


Bhakti is a means to achieve the feet of the Lord by constant 
contemplation of the Lord without any intervention and strict 
observances. Then only one can get the special favour from the 
Lord. Hence Ramanuja stressed on Bhakti which is meant for 
intellectuals and simple-minded persons (souls) who have an 
unbiased, unalloyed faith in God and surrender to His desire. 
That is why Bhakti is described as knowledge of Ultimate Reality 
as one’s highest treasure and the consequent excessive adoration 
and attachment to Him.’ It is not just a belief but a constant 
relationship on the knowledge of our feeling towards Him which 
generates love (prema) and attachment (anurakti) to Him. 


In order to get that one must constantly think of Him. That 
is why later on in the system emphasis was given to the outward 
ritualistic performances in addition to the nine types of Bhakti. 
Hence, Ramanuja equates Bhakti with Dhyana and Upasana.® 
Dhyana leads to the concentration of mind on the Lord and 
Upasana to the unceasing contemplation (thought) of Him. For 
that eight modes of worship came into existence such as - 
(1) imprinting the marks of Visnu’s characeristic weapons conch- 
shell on the body, (2) Putting up a vertical mark on the forehad, 
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(3) reciting the mantras, (4) drinking of the padodaka, (5) eating 
of the maivedya, offering made to Hari after the worship, 
(6) serving Visnu’s devotees, (7) fasting on ekadasi day and 
(8) offering of tulasi leaves. 


But the question arises by doing so, how can one achieve 
the concentration of mind on the Lord? Hence, Ramanuja divides 
bhakti into three types viz., (1) sadhana bhakti i.e., practice of 
devotional means, (2) parabhakti or higher devotion and 
(3) paramabhakti ‘supreme devotion.’ Sadhana bhakti is a 
strong faith in God as the highest Supreme Being of the Universe. 
One has to understand this and realise through the practice of 
devotional means. As the individual self (iva) is in the worldly 
existence having attachment and associated with all other 
transitoriness of worldly achievements he has to overcome that 
and realise himself as Atman. Hence Karma Yoga and Jnana 
Yoga have to be practised first. Then only one will be able to 
overcome the identification of the Atman with the gross body. 
For some people it is easily acceptable, but for the common or 
averge group it is almost difficult. Hence, he has to take resort to 
Bhakti over and above Karma Yoga and Jnana Yoga. But these 
are complementary to each other. Sadhana Bhakti is the means 
through which one leads his self towards ‘a loving devotional 
means’. This is to be achieved through i) vivekajnana ‘practice 
of discrimination,’ (11) vimoka ‘resisting various passions like 
jealousy, anger etc., (iii) abhyasa practice of japa, sravana, 
kirtana visiting holy places, (iv) kriya ‘performance of duties? 
1) fire-sacrifices ( yajna) 

11) duty towards Rsis to contemplate on Veda, Upanisad and 

Puranas 
111) duty towards ancestors - performance of sraddha etc. and 

ceremonial rites 


iv) duty towards man - social, moral and professional, giving 
food, clothes, relief, education to the sufferings, services 
to fellow-beings. 
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v) duty towards animals, plants - exploitation, non- 
destruction, maintaining relationship, i.e., harmony with 
nature. 


vi) kalyana - ‘practice of truth’, satya, arjava ‘straight 
forwardness’, daya ‘kindness’, dana charity and non- 
violence. 


vii) qnavasada - ‘freedom from despair, pessimism etc., 
positive attitude’. 

viii) anuddharsa - ‘capacity not to take resort to excitement or 
depression’. Always preserve calmness whatever the 
situations are. 


These are so to say practice of moral disciplines. By the 
above practice of Dhyana and Upasana the person is purified 
and develops love towards the Lord. 


Para - Bhakti 


This is the higher type of devotion. When the mind of an 
aspirant is purified and he perceives the Divinity in his own self, 
he develops the faculty of love and affection towards others and 
transforms himself for the realisation of the Divine Lord Visnu. 
The devotee surrenders himself to the Lord without any doubt 
that he has any other go than Him. A person having strong faith 
can only be able to gather such determination on the Lord. 


Parama - Bhakti - Supreme Devotion 


This Devotion is the continuous stage of other types of 
Bhatti. The realisation of the Lord is intensified in such case. 
The sense-object contact or attachments, affections, have no place 
in this stage. The aspirant only intensifies his thought towards 
the realisation of the Lord Visnu and tries to develop a sort of 
direct relationship with Him. He becomes as if mad in love 
(prema) and wants to remain in constant touch with the Lord 
and gets divine bliss. This is what is called prapatti in Ramanuja 
philosophy. The devotional attitude of taking refuge are as 
follows : 
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i] Resolve to subordinate one’s will always to the Divine 
Will. 

ii) Avoidance of all that are contrary to His Will 

iii) Firm faith that God is the saviour of all. 

iv) Acceptance that God’s protective grace is always with one. 


v) A feeling of one’s pitiable state owing to a realisation of 
the insufficiency of all self-effort made for one’s salvation. 


vi) Resigning oneself absolutely to His care and protection. 


All these attitudes of mind are involved in Parama-Bhakti 
and in this sense both are identical. One tries to go deep into that 
feeling of ecstacy which may be called as supreme bliss Ananda. 
It is not just an emotional expression of an aspirant but the result 
of the constant practice of self-realisation. Hence Jnana Yoga is 
not neglected, Karma too is not abandoned but there is a gradation 
of realisation through the means starting from the lower type of 
knowledge - body consciousness to supreme consciousness. 


By this there arises the sesasesibhava of the aspirant. He 
knows that this is the higher knowledge - he is merely a Sesa ‘a 
part of the Lord’ and that the Lord is the Sesi ‘the whole or the 
Supreme Master.’ 


In his Gita-bhasya (17-18) also he says that - ‘I look upon 
the Jnani as my very soul, and therefore without Him I cannot 
sustain myself’. Just as the Jnani cannot sustain without the Lord, 
He as it were reciprocates that sentiment by the inseparable bond 
of love for the devotee. So Ramanuja describes the Lord as asrita- 
vatsalya-vivasah - i.e., ‘one who is overwhelmed by His vatsalya 
(tender protective love) for the devotee who is absolutely 
dependent on Him. The word vatsalya is very significant because 
as a varsa ‘new born calf” is protected by the tender love of the 
mother cow, so also the Lord through his kindness and loving 
quality protects His devotees. This love has no limit, it cannot 
be measured by any means. One has to develop that type of 
relationship with full surrender saranagati to the Lord and He 
takes care of everything. 
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The example is also given many-a-time that the followers 
of Ramanuja school compare Visnu and His devotees to a female 
- monkey and her baby. The female monkey does her very best 
to protect the baby by holding it fast to her abdomen. The baby 
also onits part tries to cling to the mother closer and closer. The 
illustration of a cat and how it protects the kitten is also often 
described in this regard. Similarly unbound love and grace of 
the Lord is showered on this devotee who comes in contact with 
Him or develops such relationship through different stages of 
Jnana, Karma and Bhakti. 


ILI Cit 


The ‘cit’ element is the individual soul. The individual 
souls also form the body of the Lord.’ They have full freedom 
of the will to act as it pleases them. By the rules of the sastras 
and according to the respective duties of the Varnas and Asramas, 
the Souls (individuals) perform their Karmas and dedicate to 
the Lord himself. Through this dedication - the Jiva performs 
his duties which are called niskama karma and after many births 
comes nearer to the goal of reaching Visnuloka or Vaikuntha.® 


IIL Acit 


The world is called ‘acit’ which is created by Visnu. It is 
said that the world is anadi and at the proper time dissolved by 
the Lord. It is created to serve as a bhogya, or an object of 
enjoyment by the individual souls. It is, however, not quite apart 
from the Lord. It is in fact the sarira (body) of the Lord, but 
does not contaminate the Lord with its blemishes. The various 
divisions and modifications in the world are just the prakaras as 
directed by the Lord.!’® The ‘acit’ consists of non-sentient 
elements.’ And Ramanuja says that the Supreme Being is 
associated with the visesya-visesana bhava or the Atma-Sarira 
bhava. 

As a matter of fact He holds that the Highest Purusa alone 
was there (Cf. eko devonarayanah) the ‘cit’ individual souls and 
the ‘acit’ non-sentient divisions of the world could not be 

‘regarded as apart from the paramapurusa. Hence; the three 
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together - purusottama the individual souls jiva (cit) and the 
non-sentient world ajiva (acit) for the entire whole which is the 
Highest Reality. Ramanuja holds firm his views on Vedanta line 
with a view to reaching to the common people. Though he does 
not fully depend upon Sruti but sometimes he made it possible 
to corroborate his findings from Sruti passages. 


IV. 
i) 


11) 


ill) 
iv) 


v) 


Conclusion 

Ramanuja’s main task was to propound the doctrine of 
Bhakti and it is the right knowledge about the Highest 
Reality, viz., Visnu. 

He advocates the doctrine of personal God who is to be 
won over by devotion which can show the path of moksha 
to the devotee. 

‘Cit’ and ‘Acit’ are elements of paramapurusa. 
According to Ramanuja the Advaita is particularised by 
the Atma-sarira bhava and the prakara-prakari-bhava. 
Hence, it is Visistadvaita. 

Ramanuja liked dasya bhakti and hence bhagavat 
kainkarya is important for that purpose. 
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ORISSAN VAISNAVISM IN 
HISTORICAL PERSPECTIVE 


Shiba Prasad Nayak 


Vaisnavism is one of the oldest and most important 
religions of India, the origin of which is traceable from Rgvedic 
period. The name Vaisnavism is evidently derived from the cult 
hero Visnu.’ During the Gupta period Vaisnavism reached a high 
water-mark as the cult of bhakti in the history of religions of 
India. Almost all the religione of India were greatly influenced 
by the cult of Vasudeva (or bhakti) at that time. Further, the 
doctrine of bhakti is the foundation of modern Vaisnavism.? On 
the contrary, just as Buddhism flourished under the patronage of 
Asoka similarly Bhagavatism or Vaisnavism found warm 
sympathy from the Gupta monarchs. 


Moreover, with the decline of the Gupta power it appears 
that the cult of bhakti or Vaisnavism stands at a cross-road. It 
takes a new turn, now towards an amatory attitude. Inscriptions, 
sculptures and literatures all are replete with the message of this 
new movement which shows a full development in the 
Gitagovinda of Jayadeva, the 12th century A.D. Vaisnava poet 
of Orissa.’ 


Vaisnavism was prevalent in Orissa long before the advent 
of Sri Chaitanya Dev. The origin of Vaisnava faith can be traced 
during the Mathara dynasty that reigned from 350 A.D. to 440 
A.D. The Vaisnavism during the period under review was the 
principal religion of the people of the kingdom as it has been 
proved from the archaeological evidences. Anantasaktivarman 
of this dynasty is known to have described himself as a devotee 
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at the feet of Narayana Swami in one of his charters issued in his 
14th regnal year. The particular epithet in the above inscription 
reads, Narayana - Svaminah - Padabhaktah.“ Other members 
of this family viz. Prabhanjanavarman, Nandaprabhanjana 
Varman and Candavarman have been described in their respective 
grants as Bhagavat - Svami - Narayana - Padanudhyata’ and 
Paramabhagabata.° Ina copper plate’ inscription of Sailodbhava 
king, Madhyamaraja-III, we can find the reference to Yamana, 
incarnation of Hari which is worth mentioning. During the Karae 
dynasty the flow of Vaisnavism got impetus specially under the 
royal patronage of later Kara monarchs. 


The revival of Brahmanism occurred during the reign of 
Yayati Kesari who brought from Kanyakubja ten thousand 
Brahmans having vast knowledge of the Vedas and Vedic rituals. 
With the arrival of these Brahmins it seems that Buddhism slowly 
lost its hold among the people of Orissa. 


The impact of Visnu was so popular that numerous 
Vaisnavite names have been used by the kings and subjects. The 
name of Narasimha (Nrimha) indicates that the people of that 
age believed in the incarnation theory of God (Visnu). Apparently, 
the common people of Orissa specially, the devotees of Visnu, 
used to name their children like Hari, Rama, Visnu, Krishna etc. 
The princes and their feuds were named after Krishna such as 
Govinda Bidyadhar Mukunda.’ 


From the archaeological remins we assign the date of the 
spread of the cult to the post-Gupta period. The Garuda image 
and an image of Narasimha of Kaupur assignable to the 7th-8th 
century A.D. are considered to be the first traces of Vaisnavism 
in the district.!® 


Though obviously Vaisnavism might have existed in Orissa 
from very early times, we can connect it with archaeological 
monuments only from the early medieval period. On the temples 
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of Orissa belonging to the 7th-8th century at Bhubaneswar and 
other places, Visnu holding sankha, chakra, gada, and padma 
makes his appearance as a subsidiary deity. In the 
Svarnnajalesvara temple at Bhubaneswar assigned to the 7th 
century A.D. an image of Visnu with the distinctive attributes 
had been originally enshrined in the central niche of the southern 
facade and has been removed to the Orissa State Museum. Further 
on the outer walls of the Svarnnajalesvara the scenes from the 
life of Lord Rama, an incarnation of Lord Visnu have been 
depicted. 


The most famous Vaisnava temple at Bhubaneswar is the 
temple of Ananta-Vasudeva which was dedicated to the Vaisnava 
worship and stands on the ornate platform terrace dated around 
between 1100-1250 A.D.” 


Moreover, three of of 37 Brahmin donees mentioned in 
the Patia-kella plate of Sivaraja and again three out of 23 in the 
Orissa Museum plates of Madhavavarman’ bear the Vaisnava 
names.’* Thus there was possibly a small scale immigration of 
Vaisnavas into southern and central Orissa in the Sailadbhava 
period (7th to 8th century). In one case a group of 37 brahmins 
out of whom six bear Vaisnava names are mentioned as settling 
in a village in Daksina Tosali.’ 


The existence of a small group of devotees of Visnu in 
northern Orissa and in the Prachi valley of Puri district is attested 
by a few Vaisnava images of the Sailodbhava period. Two of 
these images are in the Bhadrak district. A Narasimha image at 
Kaupur is attributed to the 8th century!® and the fragment of an 
image with broken arms in Dolasahi has been tentatively 
identified as an image of Visnu.!” 


Another approach of the Vaisnavas towards central Orissa 
was from the west. Visnuism had established itself in the Raipur 
area of Madhya Pradesh during the Gupta period. Towards its 
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end, Rajim and subsequently Sirpur became centres of Vaisnava 
religion. 


The Nalas of Puskari when they expanded their kingdom 
towards the north and west at the expense of the Vakatakas, the 
Vaisnava centre, Rajim, came to be included in their kingdom 
and as a consequence Visnuism could advance into the Koraput 
district of Orissa.’ The Visnu temple which Skandavarman, the 
Nala King built apparently at Podagadh is the first known 
Vaisnava shrine in western Orissa. The inscription was written 
on a pillar, probably a Garuda-stambha in front of the temple. 


When the Nalas lost their hold over the northern part of 
Dakshina Kosala to the so-called Sarabhapuriya dynasty from 
7th to the beginning of the 8th century) which was also another 
powerful dynasty, they did incline towards Visnuism. Further 
Sarabhapuriya’s royal seal bears the figure of Gaja-Laxmi. 
Narendra, the second ruler of this dynasty was a Parama- 
bhagavata." After his successor Prasannamatra, Mahajayaraja 
and Mahasudevaraja are described as parama-bhagavatas in their 
grants. 


Royal support for Visnuism continued even after the 
extinction of the Sarabhapuriya line of kings in Daksina Kosala. 
Royalty was conferred on Trivaradeva, a descendant of the 
matrimonially related Panduvamsi princes of the Mekhals region 
who had formerly been respected dignitaries in the Sarabhapuriya 
kingdom. Tivaradeva himself and his immediate successor 
Mahanannaraja designated themselves as paramavaisnavas and 
Visnuism continued to be promoted under Harsagupta and his 
queen Vasata.?! 


The gradual eastward movement of Visnuism during the 
rule of the Panduvamsis and early Somavamsis® of south Kosala 
can be traced in several monuments of western Orissa. From the 
middle of the 9th century onwards Vaisnavism advanced even 
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beyond the borders of south Kosala into the territories of the 
Bhanjas and the Bhaumakaras. That some members of the Bhanja 
family embraced Visnuism is known from their inscription.” 
The access of Visnuism into the Bhauma kingdom was facilitated 
by two of the Bhauma queens, one hailing from the south of 
India, the other from south Kosala who were both devotees of 
Visnu.* 


One of the characteristic marks of the Visnu temples built 
by the Panduvamsis and early Somavamsis of Daksina Kosala, 
is the representation of Visnu Anantasayin in the centre of the 
door lintel. In Sonepur two ancient temples have a lintel with 
Visnu Anantasayin although at present they are dedicated to Siva. 
Both were reconstructed and converted into Saiva temples at a 
later stage. By the time when the Somavamsis came to power in 
coastal Orissa this tradition of carving Visnu Anantasayin on the 
door lintel has ceased to exist.” 


On the contrary, Visnuism gained ground in other parts of 
coastal Orissa during the Somavamsi rule. The most important 
area of Vaisnava settlements was in the Prachi valley near the 
border of the present Cuttack and Puri districts in the Mahanadi 
delta.?® 


Prior to the 10th century some Vaisnava immigrants had 
penetrated into central Orissa from the north, but archaological 
remains of the Vaisnavas are restricted to the valley of the Prachi 
river. By the time under discussion (c. 1130 A.D.) Visnuism had 
reached central Orissa from the north, from the south and from 
west. The western Vaisnava movement had penetrated into the 
area more than 150 years earlier than the southern movement. It 
had developed a local tradition and its influence was therefore 
more firmly rooted.’ 


The Vaisnava Alvars of the far south had considerably 
contributed to the spread and development of Orissan 
Vaisnavism. These Alvars of the Tamil country for a long time 
continued to preach the doctrines of Bhagavatism or Vaisnavism 
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on all parts of south India. But for some reasons its progress was 
eclipsed due to the popularity of Sankaracharya, the great 
exponent of the Advaita or non-dualism. But in the 12th century 
Ramanuja, the last Alvar and founder of the Visistadvaita 
philosophy (qualified non-dualism), and thereafter 
Madhvacharya, revived the Vaisnavite religion in the country in 
full swing.” 


However, the Gajapati kings professed Vaisnavism. They 
bestowed special attention on the Visnu temples, though the 
temples of other sects were not neglected. Purushottama Deva 
is called Parama Vaisnava in an undated inscription at 
Drakasharama in the east Godavari district (No.432 of 1930). 


Jagannath Cult & Vaisnavism of Orissa : 


As a matter of fact Orissaan Vaisnavism centred round the 
conception of Jagannatha who is a symbol of religious 
syncretism. Every religious movement which flooded Orissa at 
certain periods of history established its away in the temple of 
Jagannath and when the flood subsided, left its water mark within 
the Jagannatha temple precints. During the centuries of co- 
existence these religious beliefs shed their angularities and finally 
merged into the worship of Jagannatha. Thus within the broad 
and receptive cult of Jagannatha, divergent doctrines were 
assimilated, eliminating sectarian differences.3® 


According to the Vaisnavas of the Chaitanya faith, 
Jagannatha is a prominent Visnuite deity whose sight at the time 
of the car festival ensures salvation. But Chaitanya imagined 
Jagannatha to be Krishna at Kurukshetra. He was deeply attached 
to Jagannatha and spent his ascetic life at Puri.3! 


The Vaisnavas of the Orissan school accepted the mantra 
of the Visnusvami sect. The followers of Visnusvami recite ‘Hare 
Rama Krishna’ thus giving precedence to Rama or Balarama, he 
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being the elder Brother of Krishna. But according to the Vaisnavas 
of Chaitanya faith, Krishna as the supreme God-head is superior 
to his Brother.” 


Evidenty, the yogic concepts have also influenced the 
philosophy of medieval Vaisnavism in Orissa. According to this 
theory, the universe (Brahmanda) may be identified with the 
human body (pinda). As a result, for salvation astanga-yoga is 
necessary.” 


Thus the medieval school of Vaisnavism was influenced 
by the philosophy of Nathism and Buddhism. Despite its 
indebtedness to Nathism and Buddhism the medieval Vaisnavism 
of Orissa was essentially Visnuite in its features. It was not 
Buddhist-Vaisnavism, i.e. Buddhism in the disguise of 
Vaisnavism.™* 


It is widely held that Orissan Vaisnavism advocates 
devotion blended with comprhension (jnana-misra bhakti). It 
is also interpreted as devotion based on concentration (yogacari 
bhakti).3*° On account of notching the propagation of some form 
of nihilism (Sunya vada) some critical scholars have concluded 
that this form of Vaisnavism presents a variety of crypto- 
Buddhism (praccanna Bauddha vada).3?” On the other hand the 
sympathetic scholars find in this religio-philosophical movement 
the deep-seated impression of Advaitaism and in that way they 
rather prefer to identify it as an approach within the Vedantic 
fold. But, while acknowledging the Advaitic leaning, it is also 
pointed out that Orissan Vaisnavism is not simply Advaitic but 
goes further in location to a meeting ground between the path of 

Jnana and that of bhakti. Furher The Orissan Vaisnavites are 
supporters of Dvaitadvaitavada and also are practisers of 
Advaitavada. 


The Iinkage of Orissan Vaisnavism with the cult of 
Jagannatha needs some elucidation. It is said by way of 
explanation that while Gaudiya Vaisnavism regards Krishna as 
avatari (amsi), Orissan Vaisnavism regards Jagannatha as 
avatari. 
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Lord Jagannatha is the central pivot encircling which 
Orissan Vaisnavism has its origin and growth. There are number 
of references about Jaganatha found in the Orissan Vaisnavite 
writings. Jagannatha there is identified as Visnu and also as 
Brahman. Again Brahman has been viewed as sunya. 


The Orissan Vaisnavites like Jagannatha and Balarama 
Dasa etc. have made a remarkable contribution on this issue by 
way of making an attempt to harmonise not only jnana with 
bhakti but also holding a view that there can be a legitimate 
move from sunya to purusa, from arupa to rupa, from ajapa to 
Japa. 

It is further stated that the history of the religion of the 
people of Orissa is so to speak the history of Jagannatha.” 
Jagannatha has been described as the famous deity of Odra or 
Utkala as expressed in the famous Tantric works like 
Kalikapurana, Rudrayayamala, Brahmayamala and 
Tantrayamala. Sankaracharya during his spiritual journey had 
stayed at Puri and he described Jagannatha as identical with great 
Brahmenical God, Purushottama of Gita.° 


Lord Jaganatha from the 12th century onwards is 
considered as Visnuite deity. According to H. K. Mahatab, “by 
the 12th century A.D. it was well established that Jagannatha 
was the Buddha incamation of Visnu. Since then the religious 
belief of the people of Orissa has been based on Jagannatha. All 
religious creeds seem to have contributed to this cult of 
Jagannatha. The Sunyavada of Mahayana, Vajrayana, Sahajayana 
of Buddhism, Jainism, Saivism, Sakta worship etc. all have 
exercised their influence on Jagannatha worship”.*! Moreover, 
in the 12th century Ramajuna, in the 13th Madhavacharya, 
Narahari Tirtha, Visnuswami, Nimbarka etc. came and offered 
their prayer to the Lord. Later on they established their seats at 
Puri and formed different schools of Vaisnavism. Murari Mishra 
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in his Anargharaghava Natakam suggests God Purushottama 
(Jagannatha) was worshipped on the sea shore. Jagannatha is 
mentioned as the synonymm of Visnu in the Trikandasesha written 
by Purushottama Deva who flourished in the 9th century A.D.“ 
Kapilendra Deva Gajapati reigned between 1435 and 1466 A.D. 
During this period, the religious climate began to change to a 
particular from of Vaisnavism. He was a great devotee of Lord 
Jagannatha. His son, Purushottama Deva has followed the path 
of his father. 


In the 13th century another type of Visnupuja worship of 
Gopinatha was in vogue. The cult of Gopinatha (Krishna with 
Radha) was much more popular. It is said that the temple of 
Gopinatha at Remuna (Balasore) was built under the patronage 
of Narasimhadeva - I. It is also traditionally believed that 
Narasimhadeva - I (1238-1264 A.D.) had installed the image of 
Khirachora Gopinatha at Remuna. The images of Gopinatha 
being worshipped at Hirapur, Balianta, Gopinathapur and Maltira 
near Agarpara are most important. Archaeologically we can cite 
a few references as to prove the popularity of Gopinatha cult. In 
the outer wall of Konarka we find the image of Gopinatha 
encircled by gopis. In the Rajarani temple of Bhubaneswar we 
can see an image of Krishna playing with flute has been inscribed. 
The name of Gopinathpur and Gopiballavapur testify to the 
popularity of Gopinatha cult. 


Further, the cult of Radha, i.e. Krishna with Radha has 
also been worshipped throughout Orissa. It is found that Radha- 
Krishna worship became very popular in Orissa after the writing 
of Gitagovinda by the poet Jayadeva. Gitagovinda has had an 
immense influence upon the Vaisnavas of Orissa. 


Vaisnavism has been channelised into two ways - one 
flowed towards Krishna and the other directed to Rama. The 
Vaisnavas who worshipped Krishna were divided into two 
distrinct sects - Firstly, one is known as Suddhabhakti and 
secondly, is the school of Jnanamisra bhakti. The former, some 
historians believe, originated in Bengal and was named as 
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Gaudiya Vaisnavism and the latter took its birth in the state of 
Orissa. Vaisnavism of Orisa had its origin in the remote past and 
bloomed in the 16th centgury when Panchasakhas, the five 
comrades of Chaitanya devoted their life for cult of love. Before 
the arrival of Sri Chaitanya the Jnanamisrabhakti doctrine was 
dominant but later on weakened as a result of preaching of 
Suddha-bhakti-premabhakti.“ 


P. Acharya and K. N. Mohapatra opine that the cult of 
Visnu lost of importance and cult of Krishna gained its popularity 
from the beginning of the 13th century A.D. Vaisnavism was at 
the apex of its glory and the view of the scholars that the cult of 
Visnu was at a waning state is not tenable. The figure of 
Ardhanarisvara, Uma-Mahesvara, Laxmi-Narayana represent the 
fusion of the two cults. Thus the cult of Jagannatha which has 
imbided the traits of Krishna-Vishnu culture alongwith other 
religions, pre-dominates the religious universe.” 


Apparently, the Siva temple at Badgagao in the Ganjam 
district stylistically ascribed to the 9th century shows the 
depiction of Vaisnavite images alongwith Saivite and Sakta 
sculptures. The image of Visnu represented in this temple 
possibly influenced by early Hari - Hara images is one of the 
earliest surviving examples of the cult.“ 


The scenes of Lord Siva’s marriage appear on the 
Bharatesvara, Parasuramesvara and the Svarnajalesvara temples 
at Bhubaneswar. In the Parasuramesvara scene, two female 
attendants with their swords in their hands stand to the left of 
godess Parvati. To the left of the last female attendant the four- 
armed Visnu stands holding a vase with two hands and a conch- 
shell with the other two. Infact, here we find an asembly of all 
the main deities of the Brahmanical pantheon in which Visnu is 
a prominent one. 


In the groups of Saptamatrikas to be found in the 
Parasuramesvara, Vaitala and Muktesvara at Bhubaneswar and 
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also at Puri, Jajpur and several other places, Vaisnavi makes her 
appearance with the distinctive attribute Garuda on the pedestal. 


Visnu and his female counterpart have thus been introduced 
into the sculpture of the early medieval period but in the coastal 
areas of Orissa, Visnu images as the presiding deities of the temple 
shrines are not traceable. In the hilly region one solitary Visnu 
temple is still in existence at Gandharadi, ten miles from Baudh 
in the Phulbani district. 


At Jalauka near Chatia in the Cuttack district, a temple 
with four subsidiary ones in four corners of the compound is 
still in existence in good condition and the presiding deity is a 
beautiful Visnu image with all his attributes. In the period of 
Somavamsi the set up of Subhastambha was certainly a 
Vaisnavite monument. 


Furthermore, the Bhauma queen Tribhuvana Mahadevi - [ 
was greatly devoted to Visnu and she makes a particular reference 
to the deity of her devotion in her copper plate record. Her grand- 
daughter, Dandi-Mahadevi represents a relief of a conch-shell 
which according to some scholars proves the workshop of Visnu. 


The sculptures of the Ananta - Vasudeva temple clearly 
shows that the ten incernations of V/isnu were well-known to the 
people of Orissa and all the incarnations were considered 
identical with Visnu though representing his different forms of 
the ten incarnations, the incarnation of Nrisimha appears to have 
received the special attention of the rulers and the people. A 
temple of Lakshmi-Nrisimha is to be found in the compound of 
the Lingaraja temple and the Nrisimhanatha temple at 
Simhachalam has developed into a great shrine from the days of 
the Gangas. The Srikurmanatha temple at Srikurma is another 
Vaisnavite temple which seems to have become prominent during 
the rule of the Gangas. The poet Jayadeva’s Gitagovinda 
composed in the 12th century appears to have been responsible 
for popularising the ten incarnations. 


121 


Digitized by srujanika@ gmail.com 


Jayadeva and Narahari Tirtha appear to have made 
Vaisnavism popular in Orissa during the Ganga period. On the 
contrary, Narahari Tirtha a discrple of Ananda Tirtha, the founder 
of the Dvaita philosophy lived in Orissa for long twelve years 
and exercised a great influence on the Ganga royal family. 
Narahari’s numerous inscriptions at Simhachalam and 
Srikurmanatha testify to his religious activities for the spread of 
Vaisnavism of his own sect in Orissa and Kalinga. It is perhaps 
due to his influence that the later Ganga kings alternatively bore 
the names of Narasimha and Bhanu. By this time Bhanu or the 
Sun was being considered as an aspect of Visnu. 


In Orissa the Sun cult ultimately merged into the Vaisnava 
cult. The Sun conceived as an aspect of Visnu, also was called 
Viranchi Narayana. The great temple of Konarka and the beautiful 
Sun temple at Palia in the Balasore district are the only two 
known examples of Saura monuments.’ 


In Orissa a major Vaisnava tirtha was Puri. We have the 
inscription“® of Anantavarman Chodagandadeva who was a 
Saivite in the beginning but later switched his allegiance to 
Vaisnavism. The Ganga king is known to be gradually inclining 
towards the worship of Visnu (in the form of Purushottama 
Jagannatha of Puri). We have another inscription recording the 
construction of a temple of Visnu at Bhubaneswar by Chandrika 
daughter of Anangabhima - III. The inscription mentions 
Baladeva, Krishna and Subhadra.*’ One of the contemporaries 
of Anantavarman Chodagangadeva, the Raja Jaya Bhanjadeva 
is also known from his inscriptions to have joined the Vaisnava 
religion although he had been a devotee of Siva earlier.’ 


The influence of his queens on Anantavarman 
Chodagangadeva should not be neglected. His chief queen was 
Jagamgonda Codadevi, the daughter of Viracoda who was the 
third son of the great king Kulottunga Cola. Viracoda erected a 
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temple for Visnu-Purushottama at Sarpavarman while he became 
victorious in Vengi (1078-1088 and 1088-1092 A.D.)3! 


During the rule of the Gangas efforts were made to 
synthsise both Saivism and Vaisnavism which later came to be 
known as the cult of Jagannatha. 


The rising tide of Vaisnavism almost swept the whole of 
Orissa during the 12th century A.D. As a result, there was a 
decline of Saivite activities in this period.” 


With the advent of Sri Ramanujacharya Vaisnavism once 
again got the royal patronagge. Chodagangadeva conquered 
Orissa in about 1110 A.D. and his vast empire expanded from 
the Ganga to the Godavari. Under the influence of Sri 
Ramanujacharya, Chodagangadeva embraced Vaisnavism and 
constructed the great Jagannatha temple at Puri. This is a 
landmark in the development of Vaisnavism in Orissa. 
Apparently, from the middle of the 12th century A.D. Vaisnavism 
spread all over Orissa through the songs of Gitagovinda 
composed by the poet Jayadeva. 


Thus Puri became a Vaisnava pitha in India. After all, the 
worship of Lakshmi-Narayana, Gopinatha, Madhava, Krishna, 
Sita-Rama etc. had started at its zenith and attained celebrity 
during the reign of the imperial Gangas. Great Vaisnava saints, 
such as Nimbarka, Madhava and Narahari Tirtha had visited 
Orissa during this period and many temples for the worship of 
Vaisnavite gods were constructed along with the famous temple 
of Ananta Vasudeva on the bank of Vindusarovara at 
Bhubaneswar. It was during this period that the process of 
synthesis in the religious systems of Orissa was started and Visnu 
temples at the Saiva and Sakta pithas were erected.” 


As a matter of fact, two colossal images of Padmanabha 
or Seshasayi Visnu are to be found near Talcher in the Dhenkanal 
district. At Sarang a colossal image of Padmanabha, thirty-two 
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feet in length has been carved on the stony bed of the river 
Brahmani and has the special attributes of Visnu in this form. At 
Bhimkund, eighteen miles from Talcher, another colossal image 
of Padmanabha measuring fifty-one fet and a half in length is 
also to be found. This image can be assigned to the 8th and 9th 
century A.D. stray images of Visnu assignable to the later Ganga 
and the Suryavamsi periods have been discovered from the 
various places of Orissa. Further, in the Prachi valley of the Puri 
district huge images of Krishna- Vasudeva have been discovered.” 


During the period of Anantavarman Chodagangadev Orissa 
became a stronghold of Vaisnavism. The Sri Vaisnava, 
constructed the temple of Alalnath or Alvarnath and 
NarabariTirtha propaged the Madhava cult in southern Orissa. 
But however, Vaisnavism in Orissa gradually assumed a new 
shape and assimilated ideas from other faiths. This religious 
synthesis centred round the conception of Jagannatha. In the 10th 
century, Ramai Pundit of South Rarha or South-western Bengal 
preached the Dharma cult. He tried to make the decadent 
Buddhism popular by declaring Jagannatha to be the ninth 
incarmation of Visnu, thus replacing Gautama Buddha. The salient 
features of medieval Vaisnavism in Orissa were the conception 
of Jagannatha-Buddha and the theory of Sunya or void.” 


Vaisnavism influenced the first Renaissance in Oriya 
literature which took place in the reign of Pratapa Rudra. 
Jagannatha Dasa’s translation of the Bhagavata and Balarama 
Dasa’s Ramayana, together with Sarala Dasa’s Mahabharata 
have influenced all classes and all ages. They form the landmark 
in the development of Oriya literature. 


On the contary, Vaisnavism in Orissa also came in contact 
with the Vaisnava literature of northern India. The devotional! 
poems of Vidyapati describing the viraha of Radha appealed to 
the imagination of many Oriya Vaisnavas.3é 
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Orissan Vaisnavism declined when the Muslims desecrated 
the Jagannatha temple and burnt the image of Lord Jagannatha. 
The belief in the infallibility of Jagannatha was wiped out. As a 
result, people turned towards the Caitanya faith which was 
preached by the Oriya Vaisnavas namely Syamananda and his 
disciple Rasika Murari in the first half of the 17th century. In the 
18th century Baladeva Vidyabhusana, a great Oriya scholar 
belonging to the Caitanya faith, affiliated it to the Madhva sect. 
On the contrary, modern Vaisnavism in Orissa which has little 
affinity with medieval Vaisnavism made a noble attempt towards 
syncretism of conflicting dogmas and beliefs under the aegis of 
Lord Jagannatha. Almost all the famous Hindu saints of India 
have come to Jagannatha and carried the ideology of deep 
devotionalism, and Jagannatha standing as the Eternal Lord of 
the universe with His symbolic messages of grand equality, non- 
violence, sacrifice etc. promises eternal liberation to almost all. 
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